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This dissertation focuses on the protection of mātauranga Māori in the Aotearoa 
New Zealand publishing industry. Mātauranga Māori is Māori knowledge in its most 
expansive and all-encompassing form. It is fortified with all the values, experiences, 
attitudes and worldviews handed down by our tīpuna (ancestors), and reflects 
Māori ways of being, knowing, and thinking. Publishing is a means by which Māori1 
and other Indigenous peoples can preserve our mātauranga (knowledge) for future 
generations. However, there are a plethora of issues and challenges concerning the 
protection of mātauranga Māori in the publishing industry.  
The primary objective of this research is to explore issues and challenges concerning 
the protection of mātauranga Māori in the publishing sector. Many of these issues 
relate to a conceptual divide that exists between Pākehā2 understandings of 
property, and how Māori and other Indigenous peoples view the world, share 
knowledge, and express culture.  
This research provides a literature review about Indigenous knowledge and 
mātauranga Māori, and explores understandings and definitions of these concepts. 
It looks at the many facets of the publishing industry as the context for this research, 
and examines where and how mātauranga Māori features in this sector. It presents 
a summary of the issues and challenges identified through interviews with 
experienced publishing practitioners. Finally, it offers a conceptual model 
developed as a tool for publishing practitioners so that they can better protect 




1 The Indigenous people of Aotearoa New Zealand. 
2 New Zealanders of European descent. 
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HE MIHI 
Ko te puna manawa whenua o aku mihi e rere nei ki a koutou te hunga i tautoko mai 
i te whakatutukitanga o tēnei mahi, tēnā koutou katoa.  
Kei aku manu taki, aku manu tāiko, a Tākuta Gianna Leoni kōrua ko Ahorangi Lachy 
Paterson, nei rā te mihi maioha ki a kōrua i arataki mai i ahau i runga i te huarahi 
nei, tēnā kōrua.  
Me mihi au ki te tautoko mai a te māreikura a Robyn Bargh, i whakapau wā ki a au 
kia whai hua ai tēnei mahi rangahau, tēnā koe.  
Ki a Brian Morris kōrua ko Eboni Waitere, ngā parirau o te manu Huia, nei rā te mihi 
ki a kōrua i tautoko mai i taku pikitanga i tēnei maunga, tēnā kōrua. Roha atu ngā 
parirau kia topa te manu ki te pae tawhiti, e tau e.  
E te kaiwhakairo o te kupu, te poutiriao o Huia, a Kawata Teepa, tēnā koe i tō 
whakamahiri mai kia puāwai te whakaaro o te anga pātaka me te tauira o te tahā ka 
whakaatuhia i te tuhinga nei hei tautoko i a tātou e mahi nei i te ao whakaputa 
pukapuka. E te tungāne, tēnā koe. 
E te ringa toi, te ringa raupā o Huia, a Te Kani Price, tēnā koe i tō āwhina mai kia 
whakarite i ngā pikitia o te pātaka me te tahā mō taku tuhinga nei, tēnā koe. E rere 
atu aku mihi ki a koe.  
Ki tōku whānau o Huia, ngā huruhuru o te manu tuku kōrero, tēnei rā te mihi ki a 
koutou katoa. Hari koa ana te ngākau whai wāhi ai ahau i waenganui i a koutou i ia 
rā, i ia rā, mahi ai i te mahi. Kia kaha tonu rā tātou katoa kia roha atu i ngā parirau, 
rere atu ai ki ngā rangi tūhāhā. Me pērā tonu te āhua, haere ake nei. Tēnā koutou 
katoa.  
Kei taku manu taupua, a Tākuta Rangi Matamua, e kore e mimiti aku mihi ki a koe i 
tō tautoko mai i tēnei kaupapa. E te tungāne, tēnā koe.  
E te kaitiaki taonga o Te Papa, a Matiu Baker, ko koe ki tēnā kīwei o te kete, ko au ki 
tēnei kīwei. Nei rā te mihi ki a koe i whakakao mai i ngā kōrerorero mō ngā taonga 
nei a ngā tīpuna, te tahā huahua manu me te pātaka kai, kia waihanga ahau i ngā 
tauira ka whakaatuhia i tēnei tuhinga, tēnā koe.  
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The following explanatory notes are offered to provide context for some of the 
decisions made concerning the presentation of this research. 
While this thesis has been written in English, it includes a number of quotations in 
te reo Māori3 from both oral and written sources. Where English language 
translations have been provided by the source, these have been included. Where no 
translation has been offered by the source, paraphrasing has generally been used to 
provide context and understanding for the reader rather than a translation of the 
original text. This is to acknowledge that te reo Māori is an official language of 
Aotearoa New Zealand, and has validity on its own. It should be able to stand alone 
without the need for translation.  
In other parts of the dissertation where a Māori word or phrase appears in the text, 
a definition is provided either in the main body text or as a footnote, but only for the 
first instance of that word or phrase. For any subsequent instances, no definition is 
provided. If further reference is required, a glossary is provided at the end of the 
thesis. This provides simple explanations of Māori words and phrases as they 
appear in the context of this thesis.  
Finally, the word ‘Indigenous’ has been written with a capital ‘i’ throughout this 
dissertation. The word is intensely politicised and arguably using a lower case ‘i’ 
reinforces the writing conventions of colonising societies that seek to oppress and 
disparage Indigenous knowledge and communities (Decolonization: Indigeneity, 
Education & Society, n.d.). For this reason, and as a conscious act of decolonisation 
and tino rangatiratanga,4 the word ‘Indigenous’ appears in this thesis with a capital 
‘i’, to acknowledge the communities of identity linked to each other in all contexts 
by this term.  
 
 




Focus of Research 
The focus of this thesis is the protection of mātauranga Māori5 in the publishing 
industry. I have worked in this industry for over twenty years. During that time, I 
have gained experience as an editor, content developer, researcher, publishing 
manager, and writer in both the trade and educational publishing sectors. I have 
developed and honed my skills in both English language and Māori language 
publishing and have worked to create content in these language formats for both 
print and digital mediums. Much of the experience I have gained in the industry has 
been at Huia Publishers (Huia), a Māori publishing company that was established in 
1991 by Robyn Bargh to address the lack of Māori voices, stories, and perspectives 
reflected across our literary landscape.  
My experience has seen me develop a keen insight into a vast array of challenges 
that exist for Māori and other Indigenous peoples in the publishing sector. Many of 
these issues relate to the conceptual divide that exists between intellectual property 
(IP) law and how Indigenous peoples view the world, share knowledge, and express 
culture. Other issues specific to the Aotearoa New Zealand context relate to the small 
number of Māori who work within the publishing sector; the lack of Māori at 
governance level within the trade; and the need for better systems, tools, and 
practices to protect not only mātauranga Māori, but its creators and kaitiaki 
(cultural guardians) within the industry.  
This research aims to contribute to the discourse concerning the challenges and 
issues that exist for Māori in relation to the protection and development of our 
Indigenous knowledge. Specifically, this research focuses on this subject in the 
context of the publishing industry. Furthermore, this dissertation presents a 
conceptual model as a response to the issues identified in this research and to 
support publishers to better protect mātauranga Māori in the sector. 
 
5Mātauranga Māori is often translated as ‘Māori knowledge’. However, this simplistic translation 
does not reflect its expansive nature or complexities. Chapter Two of this thesis provides a literature 
review and in-depth discussion of the meaning of the term.  
2 
Placement of the Researcher Within the Research Topic 
Moyle (2014) suggests that researchers need to be constantly aware of their 
approach and positioning when engaging with research participants. I acknowledge 
that, as someone who has worked in the publishing sector for over two decades, the 
views I hold and the perspectives I share in this research are very much shaped by 
my experience as an active participant in the industry.  
I also acknowledge that the people who I approached to participate in the interviews 
include close work colleagues, people with whom I have personal relationships and 
regard as friends, whanaunga (relations), and respected colleagues from different 
publishing houses across the industry. When I began this research, I was anxious 
about inviting participants with whom I had close personal and professional 
connections. Brayboy & Deyhle (2000) suggests that navigating relationships when 
making the transition from being a friend and co-worker or professional 
acquaintance to researcher can be problematic. Therefore, I approached this role 
with a keen awareness of these relationships that I cherish, but also an intent to 
listen and observe with an open mind so that I could reflect the participants’ 
authentic perspectives, voices and realities as accurately as possible. Upon 
reflection, I do not consider that my close relationships with the interviewees was a 
problem in the research. I believe our familiarity with each other worked in a 
positive way because our connection helped each of them feel relaxed and 
comfortable to talk freely and openly during the interviews. This aligned to the 
Māori-centred approach of the research design.6 Gaining trust and establishing 
rapport with research participants before seeking to draw information from them 
is vital (Fontana & Frey, 1998). In this case, the trust and rapport between myself 
and the participants was already established. The result was that the interviewees 
provided a wealth of data to the research. 
 
6 Chapter One provides a more detailed discussion of the Māori-centred approach to the research 
design of this study.   
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As a woman of Ngāti Tūwharetoa7/Ngāti Tūtemohuta8 and Tūhoe9 descent, I 
acknowledge that I approach this research topic subjectively. This can be 
problematic for a researcher because it can be difficult to arrive at objective 
research findings (Drapeau, 2002). However, subjectivity can also be a strength in 
research as it allows the researcher to draw on their own personal experiences and 
knowledge of the research context to better understand the focus of the study 
(Rennie, 1994). In this sense, I believe that my subjectivity is a strength of this 
research. 
I accept that the perspective, ideas, and propositions I offer in this dissertation are 
influenced and shaped by my personal and professional experiences, values, cultural 
knowledge, and understandings. In presenting this research, I seek to contribute to 
the efforts of other Indigenous peoples to define and claim our own Indigenous 
identities as an act of tino rangatiratanga. 
Scope of the Research 
When I first began exploring this research topic, I adopted a very narrow view of 
what would be included within its parameters. My initial scope was limited to 
consideration of issues relating to published content – mātauranga Māori as subject 
matter presented in visual, audio, or written formats in print and digital mediums. 
However, as I explored the topic further, it became apparent that the scope of my 
research needed to expand to include consideration of issues that exist at the 
multiple levels and layers of the industry. For this research to be meaningful, it 
needed to be inclusive of systemic, institutional, and industry-wide systems, 
practices, and conventions that create challenges for the protection of mātauranga 
Māori within the sector. Accordingly, the scope of my research was extended to 
allow consideration of multiple elements, aspects, and features of the industry. This 
decision was made to ensure the research captured a broad range of issues and 
 
7 An iwi or Māori tribe descended from Te Arawa waka based across the central plateau of the North 
Island of New Zealand around Mount Tongariro and Lake Taupō. 
8 A hapū or subtribe of Ngāti Tūwharetoa based in Waitahanui, south of Taupō township. 
9 An iwi descended from Mataatua waka and based in Te Urewera ranges in the North Island of 
Aotearoa New Zealand. 
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challenges concerning the protection of mātauranga Māori. Anything less would be 
a missed opportunity to contribute to the discourse on this subject.  
Thesis Structure 
This thesis presents the findings of research undertaken to explore issues and 
challenges concerning the protection of mātauranga Māori in the publishing 
industry. Chapter One provides an overview of the research design. It includes a 
description of the methodological approach applied, and the methods used to 
collect, collate, and analyse the research data. It provides an overview of the 
approach utilised to weave the findings from the data analysis into a proposed 
model for the protection of mātauranga Māori in the publishing industry. This 
chapter also reflects on the limitations of the research, the efficacy of the 
methodological approach used, and the positive impact of this research. 
Chapter Two presents a literature review of the research topic. It begins by 
focussing on the subject matter with a wide lens, exploring international discourse 
concerning Indigenous knowledge. The discussion describes its form and features, 
repositories, transmission and sharing, and traditional methods of protecting, 
preserving, and expressing Indigenous knowledge. The chapter then applies a 
narrower lens to focus specifically on Indigenous knowledge in the Aotearoa New 
Zealand context and the literature that exists concerning mātauranga Māori. It takes 
elements of Indigenous knowledge that feature in international discourse and 
investigates how these apply in a domestic milieu. It also touches on the evolution 
of mātauranga ā-iwi10 (knowledge specific to respective tribes) as a contemporary 
progression in the dialogue about mātauranga Māori.  
Chapter Three establishes the context for this research. It presents an overview of 
the publishing industry and explores where and how mātauranga Māori features 
across the multiple levels and layers of the sector. The chapter presents an overview 
of IP law relevant to the sector and looks at the disconnect between IP law and 
Indigenous collective rights. It also touches on the recommendations from the 
 
10 Chapter Two provides a more in-depth discussion and exploration of this term as part of a 
literature review.  
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Waitangi Tribunal’s Wai 262 Report (The Waitangi Tribunal, 2011) about the 
protection of mātauranga Māori. 
Chapter Four presents an articulation of the key issues and challenges concerning 
the protection of mātauranga Māori in the publishing industry. It is effectively a 
summation of the most salient issues and challenges drawn from the interviews 
with publishing practitioners, and my knowledge and experience of working in the 
industry.  
Chapter Five offers a conceptual framework and model to help address some of the 
problems identified in Chapter Four. The framework demonstrates how Māori, 
government, publishers, and other individuals and organisations all have a part to 
play in ensuring mātauranga Māori is valued and protected in the sector. The model 
is intended as a guide for publishers and other industry practitioners to assist them 
to better protect mātauranga Māori. There is no point in focussing on the existing 
issues in the sector if there is no solution to offer that will help improve industry 
practice. 
Chapter Six presents a summary of the research and its findings. It reflects on the 
purpose of the research, the key issues and challenges that exist in the publishing 
industry concerning the research topic, and offers some personal insights into this 
research topic. Finally, it lays down a wero, a challenge to the publishing industry: 
for if real change is to happen to better protect mātauranga Māori, it must be led by 
Māori, supported by publishing practitioners and organisations, and backed by 
government. And it must happen at every level and layer of the industry.  
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CHAPTER ONE: RESEARCH DESIGN 
This chapter presents an overview of the research design and a description of the 
methodological approach applied. It describes the methods used to collect, collate, 
and analyse the research data. It provides an overview of the approach used to 
develop the conceptual model presented in this thesis. This chapter also reflects on 
the limitations of the research, the efficacy of the methodological approach used, and 
the positive impact of this study. 
As per University of Otago’s research requirements, applications providing detail 
about the research project and intended research approach were submitted to both 
the University of Otago Human Ethics Committee and the Ngāi Tahu Research 
Consultation Committee for consideration. Approval for the research to proceed as 
planned was granted by both bodies.  
The design of my research included undertaking a literature review to explore the 
current discourse around the protection of mātauranga Māori within the publishing 
industry. It also included an interview process with individual participants selected 
because of their expertise, experience, and knowledge in publishing.  
Methodological Approach 
My experience in the publishing sector has demonstrated to me that there are many 
challenges concerning the protection of mātauranga Māori in the industry. However, 
to date, there has been no articulation of these issues11 and particularly no Māori 
perspective on these challenges. To address this gap, I implemented a qualitative, 
Māori-centred research approach drawing on the principle of tino rangatiratanga to 
explore this research topic.  
Qualitative research is a methodology that requires gathering empirical evidence 
through a range of sources and methods to analyse the common realities, issues and 
experiences that exist in a particular context, or for particular individuals or groups 
(Denzin & Lincoln, 2005). For this study, the data was collected through interviews, 
 
11 Notably, the publication by Garlick (1998) focuses on issues relating specifically to Māori language 
publishing, rather than mātauranga Māori.  
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reflections on personal experience, and a literature review concerning the research 
topic. A qualitative interview design was best suited for this project, because of its 
aptitude to produce valuable insights and rich accounts of the challenges concerning 
the protection of mātauranga Māori in the publishing industry.  
A Māori-centred approach 
My approach to this research was Māori-centred because a key aim in shaping the 
research design was to ensure that Māori perspectives and world views would 
provide an integral component of the data collected and the findings reflected. 
Cunningham (2000) suggests that a Māori-centred approach requires Māori to be 
engaged at all levels of the research. This research aligns with a Māori-centred 
approach because it includes a Māori researcher, Māori participants, and Māori 
research supervisors. There was also a concerted effort to capture discourse from 
Māori commentators on the topics of Indigenous knowledge and mātauranga Māori 
in the literature review. Māori publishing practitioners were also included in the 
interview process to ensure Māori voices and perspectives were reflected in the 
research findings. The reality of the Aotearoa New Zealand publishing industry is 
that the number of Māori publishers that work in this space is comparatively small 
compared to non-Māori. Therefore, to ensure that the data collected was an 
authentic reflection of the issues in the industry, both Māori and non-Māori 
practitioners were interviewed to contribute to the data collection process. 
Another reason that this research was Māori-centred was because it sought to apply 
a strengths-based methodology to reflect te ao Māori (the Māori world). The goal 
was to create a conceptual model based on whakaaro Māori (Māori ways of thinking, 
being and knowing) to assist the publishing industry to better protect mātauranga 
Māori and its creators and kaitiaki. My intent was to ensure the research was 
authentic to the Aotearoa New Zealand experience and context, and particularly so 




Methodology guided by tino rangatiratanga 
This research is guided by the principle of tino rangatiratanga in several ways. First, 
the research design is shaped to ensure that Indigenous and Māori voices and 
perspectives are clearly present. My chosen methodology includes a focus on 
collecting empirical evidence from Indigenous commentators around the world on 
their understandings and definitions of the concept of Indigenous knowledge. It also 
focuses on gathering data from Māori commentators on the definition and scope of 
mātauranga Māori. My intention in applying this approach is to ensure that this 
study provides space for Indigenous voices to be clearly heard.  
Second, the research design enables participants to exercise tino rangatiratanga by 
sharing their stories, perspectives and experiences in their own voices. The study 
aims to capture and reflect the lived experiences of practitioners and to allow them 
to share these in their own words.  
Third, this research represents a conscious effort to source data in te reo Māori in 
both the literature review and the interviews in order to reflect whakaaro Māori. A 
number of articles reviewed as part of this research were written completely or 
partially in te reo Māori. These articles bring another layer of knowing and 
understanding to the literature review because they present commentary rich in 
authenticity.  
Finally, this research is guided by tino rangatiratanga because those participants 
with the Māori language proficiency to do their interviews in Māori were given this 
option. Battiste (2008) suggests that Indigenous languages offer a communication 
tool to reveal Indigenous knowledge; but also a way to understand that knowledge. 
One of the participants chose to complete the entire interview in Māori and I believe 
the data set presented in this research is richer for it. Where this interviewee is 
quoted in this thesis, in most instances, the responses are paraphrased, rather than 
literally translated. This decision ensures that the Māori language text can stand on 
its own without the need for an English language translation that would inevitably 
fail to capture its layered meanings and nuances. In these instances, I submitted the 
paraphrased text to the participant for review to ensure he was satisfied with the 
summary of his text. This is another way that my chosen research methodology 
reflects tino rangatiratanga. This approach was an attempt to shape this research 
9 
space so that Māori and other Indigenous voices, ways of knowing and being, 
perspectives and realities are captured and reflected in the research findings.  
Reflecting Māori values 
My methodology seeks to reflect Māori values in the way that I engage with the 
research participants. The decision was made early on to conduct interviews at a 
time and in a format and place that best suited each participant – a reflection of 
manaakitanga (hospitality, generosity, kindness). Four of the interviews were 
conducted via Zoom due to the geographical distance between myself and the 
interviewees. The rest were conducted kanohi-ki-te-kanohi (face-to-face).  
For one participant who lived in Rotorua, the initial plan was for us to meet in 
Wellington to conduct the interview. However, a few days before our scheduled hui 
(meeting), the participant contacted me to say she would no longer be able to travel 
to Wellington due to a personal matter arising. So, I offered to journey to Rotorua 
instead, rather than conduct the interview over Zoom. The reason I suggested this 
was because this was a Māori participant and, from a Māori perspective, meeting 
kanohi-ki-te-kanohi is usually preferred (Moyle, 2014). To ensure that the research 
participant was comfortable and able to participate fully in the research, I travelled 
the six-hour drive from Wellington to Rotorua to conduct the interview. This is an 
example of the Māori notion of kanohi kitea12 (Te Awekotuku & Manatū Māori, 
1991). After the interview, I was invited to share a kai (meal) in the interviewee’s 
home with her whānau (family), as tikanga Māori13 determines is the correct 
protocol. I also offered a koha (gift) to each participant in reciprocity of the koha 
they had given me – their time, knowledge and experiences. This concept of 
reciprocity is a way of practising ‘manaaki ki te tangata’14 – sharing generously and 
looking after people (Pipi, Cram, Hawke, Huriwai, Mataki, Milne, Morgan, Tuhaka, & 
Tuuta, 2004). 
Early on in the research design phase I recognised that there was potential to take a 
narrow view of my chosen research topic and focus strictly on relevant legislation 
 
12 To have a physical presence; a face that is seen. 
13 Māori customs and protocols; Māori ways of doing things. 
14 This concept is about taking a cooperative approach to research and reciprocity (Pipi et al., 2004). 
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as it relates to the protection of mātauranga Māori in the publishing industry. 
However, applying my chosen strengths-based methodology shaped by tikanga 
Māori and tino rangatiratanga, I decided to take a much broader approach. My 
chosen methodology helped me determine that I needed to listen to and include 
voices from within the Aotearoa New Zealand publishing industry to provide a rich 
and authentic presentation of the issues relating to the protection of mātauranga 
Māori. This methodology enables me to weave Māori voices into the research – 
voices that are often marginalised in the context of the publishing industry.15 It 
enables me to identify issues and challenges shared by these Māori practitioners 
while at the same time considering their sometimes-contrasting perspectives 
alongside those of other non-Māori practitioners who work in the industry.  
Methods of Data Collection 
Literature review 
The preliminary phase of my research involves undertaking a literature review to 
explore the discourse around Indigenous knowledge and mātauranga Māori. A 
preliminary search reveals there is a dearth of academic research and dialogue 
around the issues related to these topics as they exist in the publishing sector. The 
purpose and rationale for choosing this research topic as a focus is to help alter this 
reality.  
My intention in conducting a literature review is not just to identify themes in the 
international discourse on my research topic, but to effectively report and link the 
ideas identified in the data. It is also to formulate an argument for the establishment 
of a comprehensive model to facilitate the protection of mātauranga Māori in the 
publishing industry (Bazeley, 2009). The search begins with a focus on identifying 
international literature relating to Indigenous knowledge. In applying my chosen 
methodology, I focus on finding discourse written by Indigenous commentators. My 
aim is to draw parallels between the experiences and perspectives of Māori and 
other Indigenous peoples. I then narrow my literature search to commentary about 
 
15 The issue of Māori voices being marginalised in the publishing industry is discussed in Chapter 
Four as part of a wider discourse concerning a lack of diversity in the sector. 
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mātauranga Māori and focus on discussion presented by Māori writers. I also utilise 
my networks within the publishing industry to glean data about the Aotearoa New 
Zealand and international publishing sectors to provide a context for this research.  
An analysis of the academic discussion around Indigenous knowledge and 
mātauranga Māori and the data collated about the publishing industry provide a 
background against which to explore the specific issues and challenges that exist 
concerning the protection of mātauranga Māori in the sector. With the literature 
review providing the foundation for the research topic, the next phase detailed in 
the research design involves conducting interviews with practitioners from the 
publishing industry.  
Interviews 
To determine the purpose of the interviews and to ensure that this was an 
appropriate method to collect the necessary data to inform my research topic, I 
created an interview rationale matrix. The matrix set out the key research questions 
identified as part of my study. I considered each of the questions individually to look 
at whether interviews would be the best method to solicit the requisite data for each 
research question. I then identified the expertise that would be required to respond 
to each research question and noted down the names of people that I thought had 
the necessary expertise and experience to respond to each one. I shared the matrix 
with my supervisors to seek feedback on my proposed approach and confirm 
potential participants for the study. It was agreed that five to ten participants would 
be an appropriate sample for this research project. Careful consideration was given 
to ensuring there was a balance of both Māori and non-Māori participants selected, 
and that there was also appropriate gender representation in the sample. My 
intention was to focus on publishers engaged in the industry. However, ultimately I 
included one Māori author and scholar with experience of his mātauranga being 
misused. I saw this inclusion as an opportunity to present an authentic example of 
the risks that exist for mātauranga Māori and its creators and kaitiaki in the 
industry.  
Once the interviewees were identified, I contacted each of them directly either by 
phone, face-to-face, or via email to explain the purpose of the research and to ask if 
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they would agree to participate. Once each person agreed, I sent them an 
information sheet with details of the research project, the research questions, and a 
consent form. I also invited them to contact me directly either by phone, email, or to 
meet face-to-face if they had any questions about the project, the information and 
research questions provided, or the proposed interview process.  
All interviewees that were approached agreed to participate in the research – a total 
of seven participants. Once agreement had been secured with each participant, a 
date, time, and venue convenient for the participant to be interviewed was 
confirmed. Arrangements were also verified for how the interview would be 
conducted – either face-to-face, or via Zoom. Providing participants with the option 
to determine the form, time and place of the interviews was important because it 
was a way of recognising their tino rangatiratanga – it gave them control to 
determine how their knowledge and information would be transmitted. In this way, 
I acknowledged their mana motuhake16 as participants in this research, and as 
kaitiaki of their mātauranga.  
Participants were interviewed individually, and these sessions were recorded. Each 
interview took approximately 1–1½ hours. Interviewees were asked to provide a 
brief overview of their experience and expertise in the industry. They were then 
asked to respond to each of the key research questions. Often the scripted questions 
incited additional questions and further discussion.  
All participants were advised that they were free to withdraw from the research at 
any time up until the point that the thesis was submitted for assessment. This 
information was stated in both the information sheet and the consent form provided 
to each participant. This was a way of acknowledging the mana (prestige, authority, 
control, power, influence) of the participants, and of allowing them to exercise their 
tino rangatiratanga in determining the nature of their participation in the study.  
Each interview was recorded and transcribed. Participants were then invited to 
review the transcripts and to provide feedback on any changes they wanted to make 
to the information they had provided. This was another way of showing manaaki ki 
te tangata and recognising the participants’ authority to exercise tino rangatiratanga 
 
16 Control over one’s destiny. 
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over the information they provided. Once approval of their data was received, a copy 
of each final transcript was sent back to the respective participants for their records. 
The next phase in the research design involved analysing the data.  
Methods of Analysis 
Analysing the data provided by the research participants involved scrutinising each 
of the interview transcripts to draw out salient issues and challenges identified by 
the interviewees. Key points from each transcript were highlighted, extracted, and 
transferred to a spreadsheet to enable main ideas, and common or contrasting 
themes and perspectives to be identified. Colour coding was used in the spreadsheet 
to identify where several participants shared similar views or had disparate 
opinions on particular issues or ideas. These were then organised under key 
headings that ultimately helped shape the discussion featured in Chapter Four.  
Development of Model 
It was always my intention to present a conceptual model as part of this research; 
to offer some kind of solution to the challenges and issues identified. In developing 
the Toitū Model detailed in Chapter Five, I referred to other international examples 
of systems, tools or protocols developed to protect Indigenous knowledge. However, 
in applying my chosen Māori-centred methodology, I wanted the model to be 
founded in whakaaro Māori and tikanga Māori. My intention was to use a strengths-
based approach to find a solution within mātauranga Māori itself. 
The idea for the model originated during discussions with my whānau. I then tested 
the concept with my esteemed work colleague, Kawata Teepa, to ensure that the 
concept made sense and aligned with what I was trying to achieve. Teepa acted as a 
sounding board for me to test my ideas, and refine my thinking for the model. Once 
I had developed a first draft, I asked Teepa to review it and provide feedback. He 
made some suggestions for improvement and these changes were implemented. We 
went through this process a number of times to develop and refine the model. I then 
approached Brian Morris, Executive Director of Huia, to review the model from a 
fresh perspective. It was important to me that I was able to test the model with these 
two colleagues before presenting it in my thesis. Teepa and Morris are highly 
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experienced Māori publishers and I knew that they would view the model with a 
Māori lens to consider its authenticity, value, quality and integrity. I appreciate that 
I was able to draw upon their skill and expertise to help guide me in the development 
of this model.  
In offering this model, my aspiration is that it will support calls for real change 
within the publishing sector – that it will provide a platform for Māori to identify 
solutions with the support of those who work within the industry, and that it will 
strengthen efforts to protect mātauranga Māori and its creators and kaitiaki.  
Limitations and Considerations 
One limitation of this research is the fact that the sample selected for the interviews 
is restricted to a small number of participants. The small sample size was necessary 
due to the limited timeframe within which to complete the interviews. 
Consideration was also given to the estimated word count that data from the 
interviews would likely produce. The risk of conducting more interviews was that it 
could potentially dilute the data and result in some important findings being 
overlooked. Thought was also given to the significant workload generated from a 
single interview to transcribe, collate, and analyse the data.  
In hindsight, it may have been beneficial to include participants who could represent 
a broader range of perspectives from the industry, for example, authors and editors. 
Such an approach could have identified other challenges and issues relating to the 
protection of mātauranga Māori in the publishing industry. However, discourse 
from these practitioners was not included in the scope of this research because of 
the need to limit the sample size. This acknowledgement does highlight the need for 
further research to be conducted in this area.  
A further limitation of the research was the fact that all of the Māori participants 
who were interviewed are in some way linked to Huia (my place of employment) – 
either as business owners, a former business owner, or as an author who publishes 
with Huia. Ideally, it would have been preferable to select a wider sample of Māori 
participants from a broader range of publishing houses across the country. 
However, the pool of Māori publishers working in the industry is very small, and no 
other Māori publishers with the requisite experience were identified when 
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compiling the interview rationale matrix. In hindsight, a potential way to achieve a 
broader range of Māori perspectives on the issues and challenges related to the 
protection of mātauranga Māori would have been to include more Māori authors. 
This was not done because of the limitations of time and scope mentioned above. 
These limitations also point to the need for further research to be done in this area. 
I hope that this thesis will be the first of many research projects that address the 
need for greater protection of mātauranga Māori in the publishing industry. I am 
optimistic that the gaps identified in this research will provide space for others to 
build on what is presented in this dissertation.  
Positive Impact of the Research 
My intention in undertaking this research topic is to effectively present a 
metaphorical mirror to the Aotearoa New Zealand publishing industry – one that 
provides an opportunity for those who work within the sector to grasp its handle 
and take a good look at its reflection. My aim is to identify and articulate some of the 
issues and challenges concerning the protection of mātauranga Māori and bring 
these to the fore for the industry to see. My ultimate goal is to put these problems to 
sector practitioners not only for their consideration, but in the hope that it will open 
up a dialogue about how the industry can better protect mātauranga Māori and its 
creators and kaitiaki – a discussion that I feel strongly should be led by Māori. I trust 
that this will be achieved and that this research will have a positive impact on the 
industry. 
There is very limited discussion concerning the issues facing mātauranga Māori in 
the publishing industry. The publication of Māori language publishing: Some issues 
(Garlick, 1998) is a notable exception; it was the first time a book concerning 
challenges with Māori publishing had been produced. Its focus on a broad range of 
issues concerning Māori language works is revisited to some extent in this research. 
Now twenty years later, I believe that this is the first time that an attempt has been 
made to present a précis on the issues facing mātauranga Māori in the publishing 
industry. I understand that as a synopsis this work may be confronting for many in 
the industry because it challenges some longstanding and accepted conventions 
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currently practised in the industry. My hope is that the sector will be receptive to 
the frank and honest discussion presented in these research findings. 
Chapter Conclusion 
This chapter has presented a summary of the research design and methodology 
applied in this study. It has described the methods used to collect, collate, and 
analyse the research data. It has also presented an overview of the approach to 
develop a conceptual model for the publishing industry to better protect 
mātauranga Māori. This chapter has reflected on the limitations of the research, the 
efficacy of the methodological approach used, and the positive impact of these 
findings. The following chapter presents a literature review that explores the 
concept of mātauranga Māori.  
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CHAPTER TWO: UNDERSTANDING MĀTAURANGA MĀORI 
Any attempt to examine the protection of mātauranga Māori in the publishing 
industry must first begin with an exploration and discussion of the term mātauranga 
Māori itself. While it is often translated simply as ‘Māori knowledge’, the concept is 
more abstract, broad and intricate. To limit its definition in such a way denies not 
only its complexity, but its inherent flexibility to change, develop, and evolve. To 
fully understand the concept of mātauranga Māori and provide a context for this 
research, this chapter shares the findings of a literature review conducted to explore 
its meaning, features, and forms.  
Mātauranga Māori is often discussed synonymously with Indigenous knowledge and 
described as the Aotearoa New Zealand-centric version of it (Smith, Maxwell, Puke, 
& Temara, 2016). This chapter begins by investigating the concept of Indigenous 
knowledge and its existence in a global context. It then presents a more narrow and 
localised perspective by exploring the dialogue concerning mātauranga Māori in the 
Aotearoa New Zealand context. Finally, this chapter applies a finer lens again to 
focus on the progression of this discourse into conversations about mātauranga ā-
iwi.  
Indigenous Knowledge 
The body of literature on Indigenous knowledge 
‘Indigenous’ is a term used to describe a group of people who are the first 
inhabitants of a land (Waldron, 2003). The term is “inclusive of all first peoples – 
unique in our own cultures – but common in our experiences of colonialism and 
understanding of the world” (Kovach, 2009, pp. 15–16). 
In recent years, documentation of Indigenous knowledge has drawn increased 
interest from Indigenous communities, governments, and cultural organisations 
and institutions all over the world (World Intellectual Property Organization 
(WIPO), 2016). There is a significant body of international discourse on the topic of 
Indigenous knowledge, much of it from Australia, Aotearoa New Zealand, Papua 
18 
New Guinea, Canada, and Switzerland, where WIPO17 is based. Much of the literature 
is specific to specialist fields where Indigenous knowledge is a topic of particular 
importance or interest including intellectual property (Janke, 2008; Sullivan & 
Tuffery-Huria, 2014; WIPO, 2001), environmental issues (Nash, 2009), land (Foster 
& Janke, 2015), water rights (Mcgregor, 2014), and traditional cultural expressions 
(Janke, 2003; WIPO, 2015). There is significant academic dialogue focussed on the 
legal implications, rights, and responsibilities associated with Indigenous 
knowledge (Mackay, 2010; Sexton & Stoianoff, 2013; von Lewinski, 2004; WIPO, 
2004a, 2004b, 2013). Other commentators explore case studies of Indigenous 
knowledge in particular contexts (Janke, 2003; Nash, 2009; Rÿser, 2015; Urame, 
2013; Whap, 2001; WIPO, 2001). However, the focus of this literature review is to 
identify and collate broad descriptions and definitions of Indigenous knowledge 
from a wide range of international and particularly Indigenous writers.  
Defining Indigenous knowledge 
A key finding from the literature review is that there is no singular definitive 
definition of Indigenous knowledge recognised or accepted at an international level. 
It is a term difficult to define (Latulippe, 2015). This is not surprising given the 
diverse nature of Indigenous peoples not only from country to country, but from 
territory to territory, and region to region within individual nation-states. But 
integral to the concept is the relationship between Indigenous peoples and the 
natural world (Royal, 2006). 
Analysis of the literature reveals that there are various and divergent definitions 
and understandings of Indigenous knowledge across multiple disciplines. Popova-
Gosart (2010) offers the broad explanation that Indigenous knowledge includes the 
substantive matter and systems that result from the cooperative industry of 
Indigenous peoples working together. WIPO offers an even broader description 
which encompasses any knowledge retained and used by communities or groups 
that are Indigenous (WIPO, 2012). I assert that this definition is too broad because 
 
17 A self-funding agency of the United Nations that provides a global forum for IP services, policy, 
information and cooperation. 
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it is wide enough to include knowledge that did not originate, or was not created or 
adapted by the respective Indigenous group.  
In contrast, Whap’s (2001) definition of Indigenous knowledge is very narrow with 
clearly defined boundaries. She asserts that Indigenous knowledge is not penned, 
but is instead transferred through oral means of communication by the chosen and 
trusted repositories. Furthermore, Whap (2001) contends that Indigenous 
knowledge must be lived – it cannot be acquired through formal teaching and 
learning situations; rather, it must be experienced and practised daily through 
authentic, real-life situations and contexts. Juxtaposed with the definition presented 
by WIPO (2012), this delineation is too narrow. It leaves little room for the concept 
of Indigenous knowledge to grow and adapt to address contemporary issues and 
challenges, or to embrace new ways of learning and transmitting knowledge that 
exist in the modern-day environments of Indigenous peoples.  
An insightful perspective offered by Mead (2005) is that Indigenous knowledge is 
founded upon a set of shared values that span generations. Mead (2005) asserts that 
each generation contributes to its evolution as they navigate their respective social, 
environmental, and cultural realities. She also suggests that shared values across 
multiple generations are a distinguishing feature of Indigenous knowledge.  
The literature reveals a general agreement that Indigenous peoples have 
management principles, systems, practices, and protocols to determine how 
knowledge is managed, transmitted, and shared. An analysis of the discourse also 
reveals numerous descriptions and references to specific defining characteristics of 
Indigenous knowledge including: repositories; transmission and sharing; protection 
and preservation; and expression. The following commentary provides an overview 
of the discourse relating to each of these elements.  
Repositories 
The commentary identifies that trusted guardians and Indigenous knowledge 
practitioners generally tend to be elders in an Indigenous community, a common 
reality across many different Indigenous groups (Popova-Gosart, 2010; Whap, 
2001; WIPO, 2015). Popova-Gosart (2010) states that repositories inherit certain 
rights as the holders of Indigenous knowledge for their people. However, with these 
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rights come certain responsibilities to the wider group. She suggests that the 
concept of reciprocity is an integral part of Indigenous knowledge systems. If an 
individual shirks their duty to safeguard the knowledge on behalf of the wider 
community, then the inherent rights that are bestowed upon them as guardians can 
be revoked (Popova-Gosart, 2010).  
Latulippe (2015) supports this idea of reciprocity and highlights the intrinsic 
relationship between Indigenous knowledge and the rights and responsibilities that 
are bestowed upon its repositories. Latulippe (2015) goes further though, 
suggesting that these roles and responsibilities extend to include those of the 
natural and spiritual worlds. 
Smith et al. (2016) contend that it is critical to acknowledge the vast proficiency of 
community-based repositories of Indigenous knowledge and their ability to 
practise, protect and progress the customs, rituals, intellectual traditions, and values 
associated with it. They suggest that the expertise of such guardians of communal 
knowledge for Indigenous communities is often disregarded or misunderstood by 
non-Indigenous individuals or groups.  
Across the literature, there is general agreement that Indigenous knowledge is held 
and safeguarded by trusted and skilled repositories on behalf of the wider 
community. How this knowledge is transmitted from one repository to another, or 
shared between one Indigenous cohort or generation to the next, is another 
recurring theme of discussion in the literature.  
Transmission and sharing 
A frequent premise in the literature about the transmission and sharing of 
Indigenous knowledge is the concept that transference happens in the context of 
social relationships such as whānau, clans, villages, and communities. This includes 
the transference of traditional knowledge from one person to another, and from one 
generation to the next.  
Hoffman (2013) states that Indigenous knowledge transference occurs in a number 
of ways including orally, learning through lived experiences, subjective experiences, 
and communal understanding and knowing. Whap (2001) agrees and contends that 
Indigenous knowledge cannot be taught or learned through formal contexts, but 
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must be transmitted through settings and situations that are experienced and lived 
every day (Whap, 2001). A divergent view presented by Sullivan and Tuffery-Hunia 
(2014) suggests that the protection and transference of Indigenous knowledge in an 
Aotearoa New Zealand context is a duty that falls to both the Crown and Māori.  
Concerning the sharing of Indigenous knowledge with people from other cultures, 
Popova-Gosart (2010) suggests that this can be achieved. However, it must be done 
under terms and protocols determined by the Indigenous people to whom the 
knowledge belongs. She also makes the point that Indigenous knowledge is multi-
layered. This enables Indigenous peoples to be selective as to which layer or version 
of their Indigenous knowledge they wish to share with certain individuals or 
communities. Popova-Gosart (2010) suggests that this could be dependent on 
factors such as the age, gender, or social cohort of the intended audience.  
Overall, the review of literature about the transmission and sharing of Indigenous 
knowledge identifies lived experiences as a key form of transference from one 
cohort or generation to another. Furthermore, how and to what degrees Indigenous 
knowledge is shared within the respective community or with those outside of the 
group should be determined by the collective to whom the knowledge belongs.  
Protection and preservation 
Stewardship, guardianship, and caretaking are concepts that feature throughout the 
discourse around the preservation and safeguarding of Indigenous knowledge 
(Popova-Gosart, 2010; Whap, 2001; WIPO, 2015). Prior to colonisation, access to 
Indigenous knowledge was commonly restricted to select individuals or groups 
within Indigenous communities. The select groups or individuals would be 
authorised by the group to represent or make decisions on behalf of the wider 
collective. This practice provided a certain level of protection because delegated 
guardians were often trained to respect, preserve, and safeguard the Indigenous 
knowledge with which they were entrusted. However, the impact of colonisation on 
Indigenous peoples has seen many Indigenous knowledge systems become 
endangered and decimated (Royal, 2006). 
Some of the literature highlights the risks to Indigenous knowledge that have 
emerged since the proliferation of digital technology (WIPO, 2015). The discourse 
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highlights efforts by Indigenous communities and international and government 
organisations worldwide to preserve and safeguard Indigenous knowledge. The 
discussion suggests that while work to record and document Indigenous knowledge 
utilising digital technology may contribute to preservation efforts, the associated 
risks must also be considered (WIPO, 2015). This is especially the case if those 
efforts include making Indigenous knowledge available over the internet. While 
such work may result in increased discovery of, and access to, Indigenous 
knowledge, risks include the dangers of misappropriation, which clearly 
counteracts preservation efforts. This highlights the need to balance efforts to 
protect Indigenous knowledge from misuse with those that attempt to preserve this 
knowledge. Guardianship is not just about protecting Indigenous knowledge from 
misuse or misappropriation, but also protecting it from being lost. 
The question arises too that if the knowledge is being recorded using digital 
technology, is it still regarded as Indigenous knowledge? According to Whap (2001), 
the answer is no because she asserts that Indigenous knowledge cannot be written 
down – it must be lived. Hoffman (2013) supports this idea and highlights the risks 
of recording Indigenous knowledge in written form. He states that such an act 
removes the body of knowledge from the experiential learning context where it was 
originally shared and places it instead in a realm where it is no longer living 
knowledge (Hoffman, 2013).  
This gives rise to a question about protection and preservation: if Indigenous 
knowledge is not passed on to the next generation within an Indigenous community, 
if it is no longer ‘living’, can that Indigenous knowledge be revived by future 
generations? None of the literature reviewed addresses this question specifically 
and it is not explored in any length as part of this research as it is beyond its scope. 
However, it is a question worthy of further consideration and investigation.  
Expression of Indigenous knowledge 
It is widely accepted that Indigenous knowledge can be expressed in multiple ways: 
through song, dance, music, oral traditions, rituals, creative visual arts, protocols, 
ceremonies, experiences, realities, interpretations, values, ideals and 
understandings (Mead, 2012; Popova-Gosart, 2010; Royal, 2006; Rÿser, 2015; 
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Whap, 2001; WIPO, 2015). Analysis of the literature on expressions of Indigenous 
knowledge reveals that various forms are sometimes regarded as key 
characteristics, and at other times as the vehicles through which transference 
occurs. I strongly disagree with the argument that once Indigenous knowledge is 
expressed in written form, it ceases to be Indigenous knowledge because it is no 
longer lived (Hoffman, 2013; Whap, 2001). Such a view limits the potential evolution 
of Indigenous knowledge.  
Royal (2006) and Mead (2012) both address the creative potential of Indigenous 
knowledge and assert that it has a past, present, and future. As an example, I 
consider writer, educationalist, and language exponent, Dame Katerina Te Heikōkō 
Mataira as one of the great repositories of Indigenous knowledge for Māori. The 
Māori language texts she produced in the later years of her life are a legacy of 
Indigenous knowledge that she left behind when she passed away, and yet these are 
recorded in written form. I contend that the written masterpieces crafted by Mataira 
such as Ngā Waituhi a Rēhua18 (Mataira, 2012) should be regarded as expressions of 
Indigenous knowledge. These stories are in fact examples of how Indigenous 
knowledge can grow and evolve as manifestations of creative potential.  
Summary 
While no singular, definitive definition of Indigenous knowledge is identifiable in 
the literature review, the discourse provides valuable insight into the distinctive 
features and forms of Indigenous knowledge from a global perspective. It reveals 
significant and sometimes disparate views on repositories, transmission and 
sharing, protection and preservation, and expression of Indigenous knowledge. 
These insights provide a broad foundation for exploring the research topic of this 
thesis.  
The following section applies a narrower lens to look specifically at discourse 
relating to mātauranga Māori as the Aotearoa New Zealand-centric version of 
Indigenous knowledge. 
 
18 A trilogy of science fantasy novels in te reo Māori that follows four teenagers living on Rēhua, a 
planet settled after Earth is destroyed by ecological disasters and global war (Mataira, 2012). 
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Mātauranga Māori  
Defining mātauranga Māori 
Prior to colonisation, the term mātauranga Māori was not a concept utilised by iwi 
or hapū. It was first used following the arrival of Pākehā to Aotearoa New Zealand 
(Sadler, 2012). Its scope includes the knowledge that Māori ancestors possessed 
when they arrived in Aotearoa New Zealand from Hawaiki.19 It also includes the 
knowledge developed prior to colonisation. There is strong evidence to suggest that 
these bodies of knowledge are subcategorisations within the wider knowledge 
systems defined as mātauranga Māori (Mead, 2012; Royal, 2006). Its parameters 
may be viewed as including “Māori knowledge, culture, values and world view” 
(Hikuroa, 2017, p. 5). 
There is a growing body of writing by Māori academics and intellectuals 
contributing to local and global understandings of mātauranga Māori. In this 
discourse, there is wide agreement that mātauranga Māori is intrinsic to Māori 
identity. Hunkin (2012) states: “Ki ahau nei, ko te mātauranga Māori tūturu, nō te ao 
Māori, nō te kapunga o te ringa o te ngākau Māori, ā, nō te wairua Māori” (p. 80). 
Hunkin describes authentic mātauranga Māori as knowledge that is born from and 
belongs to the Māori world.  
Matamua (2020) asserts that when we discuss mātauranga Māori, we are talking 
about “Māori knowledge systems and systems of knowing that are by Māori, for 
Māori, about Māori, and are from a Māori context”.  
This viewpoint aligns with that of Marsden (2003) who asserts that to understand 
Māori identity is to have an inherent knowledge and grasp of the consciousness and 
state of mind from which Māori tikanga,20 values, language, practices, and protocols 
are shaped. Fundamentally, Marsden is talking about mātauranga Māori. It is this 
unique combination of cultural markers that moulds our identity and knowledge as 
the Indigenous people of Aotearoa New Zealand. He emphasises that it is not enough 
to study, research and observe the material culture of an Indigenous people, or to 
be exposed to the culture. Marsden (2003) contends that to understand and 
 
19 The spiritual place of origin for Māori (Walker, 1990). 
20 Customs and protocols. 
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describe Māori identity, a person must be immersed in the culture from a young age 
and for a long and sustained period. He maintains that only Māori can describe 
mātauranga Māori as a consciousness and state of mind; for it requires passionate 
and introspective reflection that can only be achieved through a prolonged existence 
in that space of being Māori. In essence, Marsden is highlighting the importance of 
Māori exploring, articulating, and asserting our own cultural identity and definition 
of mātauranga Māori; rather than having these inherent aspects of who we are as a 
people described and defined by those outside of our culture. In this way, Marsden’s 
commentary is a call for Māori to take action and exercise tino rangatiratanga in 
defining mātauranga Māori. Implicit in his argument is the assertion that attempts 
to understand or define mātauranga Māori by anyone other than Māori will always 
be insufficient.21  
Mead (2012) describes mātauranga Māori as Māori knowledge inclusive of all its 
“values and attitudes” (p. 9), and as a gift passed to us by our tīpuna to be relished 
and experienced by our descendants. To further develop understandings of the 
concept, Smith et al. (2016) assert that mātauranga Māori reflects Māori aspirations 
and includes practices, protocols, and theories for existing in the world that are 
based on the relationships that Māori have with our environment.  
Le Grice et al. (2017) contend that mātauranga Māori is “diverse, nuanced and 
localised to particular whānau, hapū (subtribe, wider extended family) and iwi 
(tribe), within a particular historical social and generational context, dynamically 
infused with surrounding cultural influence” (p. 88). This description along with 
these other understandings of mātauranga Māori each offer a window into its 
meaning, forms, and features and provide context through which this research topic 
can be explored.  
Mātauranga Māori includes the traditional body of knowledge that our tīpuna 
brought with them across the glistening waters of Te Moananui-a-Kiwa (the Pacific 
Ocean) to the shores of Aotearoa New Zealand. It includes the knowledge that they 
developed before colonisation to account for and adapt to their changed 
 
21 The importance of Māori telling our own stories in our own voices is discussed in detail in Chapter 
Four.  
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understandings of their natural world and newfound environment. It comprises the 
knowledge that our tīpuna created in response to the arrival of Pākehā to Aotearoa 
New Zealand. And it includes the body of knowledge that Māori continue to 
generate, evolve, and adapt in contemporary times, and that will continue to grow 
and develop into the future (Mead, 2012; Procter & Black, 2014; Royal, 2006).  
The denigration and destruction of mātauranga Māori 
In the context of this research, it is important to acknowledge the period of 
denigration and destruction that mātauranga Māori has been through as a result of 
colonisation. The 18th, 19th, and 20th centuries were a particularly brutal period 
for Indigenous knowledge in Aotearoa New Zealand as it came under fire from 
persistent, direct, and deliberate waves of assault from European colonisers.  
Attempts to legally prohibit mātauranga Māori were made through the enactment 
of different pieces of legislation including the Tohunga Suppression Act 1907. Under 
this statute, tohunga22 were prohibited from practising traditional healing 
procedures, rituals or customs, all expressions of mātauranga Māori. The effect of 
this statute on mātauranga Māori was swift and devastating. Confidence in the skill 
and expertise of tohunga began to wane and as a result whare wānanga (institutions 
of higher learning) where tohunga were trained and versed in their specialist fields 
of mātauranga Māori began to close (Jones, 2007).  
Other pieces of legislation, including the West Coast Reserves Settlement Act 1881, 
Crown and Native Lands Rating Act 1882, Public Works Lands Act 1864, and the 
Māori Lands Administration Act 1900, were enacted in a series of deliberate and 
strategic moves by the New Zealand government to secure Māori land for Pākehā 
settlers (Taonui, 2012). In doing so, these statutes effectively endangered the 
relationship between Māori and their whenua – a critical element of mātauranga 
Māori (Doherty, 2014; Smith et al., 2016; Taonui, 2012).  
Other initiatives by successive New Zealand governments included attempts at 
linguicide23 through the creation of policy and legislation aimed at eliminating te reo 
 
22 Recognised experts skilled and knowledgeable in particular aspects of mātauranga Māori. 
23 Language killing. 
27 
Māori. Under the Education Ordinance 1847, for example, children were required to 
be taught via the medium of English language. This was followed by the propagation 
of further statutes and policies created to impact the delivery of education in schools 
(Higgins & Keane, 2015). Such government initiatives had a devastating effect on te 
reo Māori and, consequently, mātauranga Māori through aspects of Eurocentric 
education including cultural assimilation and language domination (Ka’ai-Mahuta, 
2011). These initiatives resulted in the erosion of the status of te reo Māori and 
mātauranga Māori.  
These statutes and policies are examples of action taken by successive New Zealand 
governments to sustain a persistent and devastating onslaught on mātauranga 
Māori. Many aspects and elements of mātauranga Māori were put under extreme 
stress as a result of colonisation and were extensively damaged, lost, or left in a state 
of vulnerability. In some aspects, two centuries later, mātauranga Māori is still 
struggling to survive. These examples highlight the risks that exist for mātauranga 
Māori if it is not protected.  
Reclaiming mātauranga Māori 
Despite the devastation of colonisation on mātauranga Māori, Royal (2006) states 
that Māori and other Indigenous peoples have a strong ambition to overcome the 
realities of colonisation and to shape our future based on the Indigenous values, 
attitudes, and aspirations of our tīpuna. To this end, there have been persistent and 
successful attempts by Māori to reclaim our mātauranga.  
Since the 1980s a Māori cultural renaissance has played out in Aotearoa New 
Zealand (Mead, 2005). Part of this resurgence to repossess our culture and identity 
has focused on recapturing, revitalising and reconstructing mātauranga Māori, and 
disentangling it from other knowledge systems and epistemologies (Mead, 2012). 
Evidence of such efforts can be found in growing interest from Māori in traditional 
knowledge systems such as Māori astronomy (Fox, 2020) the maramataka24 (Awa 
Puoro ki te Ao, 2020), and in the reclamation and participation of Māori in a broad 
range of Māori practices, protocols, customs and activities. These include kapa haka 
 
24 The Māori lunar calendar (Matamua, 2017a). 
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(Māori performing arts), tā moko (the traditional Māori art form of tattooing), 
raranga (weaving), whakairo (Māori carving), traditional seafaring and navigation, 
and Māori language revitalisation.  
Summary 
In some ways, it is easier to identify examples of mātauranga Māori than it is to 
articulate a clear and concise definition of the concept. Features of Māori culture and 
identity such as tikanga Māori, te reo Māori, mōteatea (traditional song), and 
tāniko25 are undoubtedly examples of mātauranga Māori (Mead, 2012). However, 
mātauranga Māori is so much more than individual elements of Māori heritage. 
Mātauranga Māori is Māori knowledge in its most expansive and all-encompassing 
form, fortified with all the values, experiences, attitudes and worldviews handed 
down by our tīpuna, and intrinsically woven into an ever-evolving set of unique 
knowledge systems. It is shaped by the relationships Māori have with the natural 
world. It develops, grows, and changes as each generation experiences changes and 
challenges in our natural environment that require old mātauranga to be refined, or 
revised – or new mātauranga created to replace it. This evolving nature of 
mātauranga Māori has contributed to the materialisation of a discourse about 
mātauranga ā-iwi.  
Mātauranga ā-Iwi 
In the previous sections of this chapter, I describe mātauranga Māori as the Aotearoa 
New Zealand-centric version of Indigenous knowledge. It is helpful to consider 
mātauranga ā-iwi through a similar, but progressively narrower, lens to reflect on it 
as mātauranga Māori at an iwi level. Over the last thirty to forty years, the concept 
of mātauranga ā-iwi has transpired as an extension to the discourse concerning 
mātauranga Māori and Indigenous knowledge (Black, 2014). Its emergence has 
become a significant and stimulating development in the current climate of cultural 
revitalisation and reclamation of Indigenous identity by Māori in Aotearoa New 
Zealand.  
 
25 Finger-woven embroidery. 
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Doherty (2012) asserts that while the two concepts are closely linked, the difference 
between mātauranga Māori and mātauranga ā-iwi is that mātauranga Māori is 
inclusive of the values and ideologies that are common to Māori universally, 
whereas mātauranga ā-iwi comprises those ideals and principles specific to 
respective iwi.26 Furthermore, he describes mātauranga ā-iwi as “a lived reality” 
defined within its own localised context, rather than derived from the knowledge of 
other iwi. Procter and Black (2014) concur, adding that mātauranga ā-iwi is only 
applicable to the iwi to whom that knowledge belongs. They contend that the 
mātauranga of one iwi cannot be applied or attributed to another because each iwi 
has their own mātauranga ā-iwi relative and specific to their local context including 
their values, environment, needs and realities. Despite this, in the remaining 
sections of this chapter, I build a case for a broader definition and understanding of 
mātauranga ā-iwi to be recognised.  
Examples of mātauranga ā-iwi 
Mātauranga ā-iwi is reflected in both traditional and contemporary visual, oral and 
written compositions such as whakataukī (proverbs), karanga (traditional calls of 
welcome), karakia (prayers and incantations), mōteatea, whaikōrero (formal 
speeches), tauparapara (recited incantations to begin a speech), kīwaha (sayings, 
colloquial phrases, idioms), haka (traditional postured dances), whakairo, tā moko, 
oriori (lullabies), and pūrākau (stories). One such example is offered by Black 
(2014) who presents an analysis of the waiata (song) Te Koko ki Ōhiwa by poet Te 
Kapo o te Rangi27 to demonstrate its features as a model of mātauranga ā-iwi. He 
asserts that the chronological arrangement of the song constitutes a recount of 
historical events that connects his ancestors to their physical and spiritual world. It 
also provides a Māori way for the iwi to record, control, recite and safeguard the 
historical intellectual information that belongs to them, and to hold facts and data 
about their natural surroundings at Ōhiwa Harbour. Black (2014) suggests that the 
 
26 Walker (1990) describes Māori society as being a collective made up of iwi as the biggest effective 
political groupings in Māori society. Iwi are made up of smaller subgroups called hapū, which Walker 
(1990) describes as smaller political units connected by whakapapa (genealogy) and defined 
stretches of territory within iwi lands.  
 27 A descendant of Ngāti Kōura hapū (subtribe) from Tūhoe in Ruātoki and Ngāti Ranginui in 
Tauranga (Black, 2014). 
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enduring relationship between the historical narratives and interactions of the 
mana whenua28 with their natural environment are key influences and inspiration 
for the creation of mātauranga ā-iwi, as is the customary and intellectual assertion 
of that connection by the iwi.  
Doherty (2014) also emphasises the importance of the connection between the land 
and mana whenua in the formation of mātauranga ā-iwi:  
Kia mārama koe ki te āhua ki te taumata o te mātauranga o Tūhoe 
me tika te titiro ki te manawa nui o te hononga whenua ki te 
hononga tangata. (p. 29) 
Doherty (2014) translates this passage as follows:  
To understand the shape and format of mātauranga Tūhoe,29 
attention needs to be drawn to the importance of connecting the 
land and people together. (p. 30) 
Doherty (2014) suggests that the experiences of mana whenua and their 
interactions with their land help shape and mould mātauranga ā-iwi. It is from this 
connection with their natural environment that iwi language, perspectives, 
perceptions, and ideologies are conceptualised and formed. And it is because of the 
different lived experiences of individual iwi within their localised contexts and 
environments that they each have their own unique mātaranga ā-iwi.  
To demonstrate this point in a publishing context, Dr. Rangi Matamua has written 
two titles that provide a Tūhoe perspective of Māori astronomy: Matariki: Te whetū 
tapu o te tau (Matamua, 2017a) and Matariki: The star of the year (Matamua, 2017b). 
These titles are examples of publications that feature mātauranga ā-iwi – 
specifically, expressions of mātauranga Tūhoe. That is, the books are based on 
Tūhoe understandings of the Matariki constellation. 
However, iwi based in Whanganui, Taranaki, parts of Te Taitokerau,30 and parts of 
Te Waipounamu31 recognise Puanga32 as the constellation of significance for their 
 
28 A hapū or iwi which exercises ownership, control and sovereignty over a defined area of land. 
29 Knowledge specific to the Tūhoe tribe (Doherty, 2014). 
30 The Far North of Aotearoa New Zealand. 
31 The South Island of Aotearoa New Zealand. 
32 Also known as Rigel in the constellation of Orion (Wilson, n.d.). 
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respective iwi (Wilson, n.d.). Puanga is regarded with such status by these iwi 
primarily because they do not see Matariki clearly from their geographical locations. 
They look instead to Puanga as their celebrated assemblage of astral bodies. While 
Tūhoe have their understandings and knowledge about Matariki that are based on 
their relational geographical positioning in Te Urewera to the constellation, these 
other iwi have their perspectives and wisdom about Puanga – each body of 
knowledge is an example and manifestation of mātauranga ā-iwi.  
Inter-iwi knowledge transference 
Procter and Black (2014) assert that mātauranga ā-iwi is only applicable to the iwi 
to whom it belongs. However, it is my observation that it is a common practice for 
Māori to select elements of mātauranga from other iwi and treat it as mātauranga 
Māori so that they can access it, explore it, and apply it in contexts and ways that 
strengthen their own understandings of their Māori identity. An example of this is 
Māori who enrol at different tertiary institutions to learn te reo Māori. They may not 
have access to people or environments where they can learn the language of their 
own iwi or hapū, so they learn the language from teachers who belong to different 
iwi instead. I believe this is an example of what I have coined a ‘cultural subsistence 
mechanism’ – a way or means of salvaging knowledge systems, language, values, and 
other elements of cultural uniqueness that have become endangered. It is my 
assertion that this particular cultural subsistence mechanism relates to resurgent 
efforts by Māori to repossess our culture and identity – even if it is a generic Māori 
identity that is sought to be reclaimed, rather than an iwi or hapū identity.  
In the wake of the devastating effects of colonisation, many Indigenous communities 
in Aotearoa New Zealand found themselves forced into a state of cultural survival. 
Some iwi still exist in this space. There are iwi and hapū who have had whole parts 
of their mātauranga ā-iwi ravaged and destroyed as a result of colonisation. In 
response, some iwi have engaged in ‘inter-iwi knowledge transference’ – another 
example of a cultural subsistence mechanism utilised by iwi to strengthen their 
unique identities. The application of this mechanism includes individuals or groups 
drawing on the mātauranga of other iwi and applying or adapting it to their own 
localised contexts to address gaps in their iwi or hapū knowledge systems. While the 
application of this mechanism goes against the descriptions of mātauranga ā-iwi 
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purported by Doherty (2014) and Procter and Black (2014), I contend that it has a 
valid place in the efforts of iwi who seek to extract themselves from the state of 
cultural survival in which they find themselves as a result of colonisation.  
An early example of inter-iwi knowledge transference occurring in Aotearoa New 
Zealand can be found in the history of tā moko. Higgins (2013) asserts that, 
historically, if there were no tohunga tā moko33 in a hapū, the community could 
invite a tohunga from another iwi or hapū to come and practise their skills within 
their community to combat the shortage of adept practitioners. In return, the hapū 
would offer the tohunga weapons, kākahu (cloaks), pounamu (greenstone), and gifts 
of kai (food). However, as the impact of colonisation began to wash over Māori 
communities across the country, tā moko underwent significant changes as the 
artform was disrupted by the arrival of Christianity in the mid 19th century 
(Museum of New Zealand Te Papa Tongarewa, 2017). Pākehā missionaries regarded 
the practice as distasteful and discouraged involvement with tā moko (T. Walker, 
2016). This significantly impacted not only the number of people who received tā 
moko, but also the number of people who practised it. However, in the 1970s, 
following the protest movements of the time, a young collective of creatives began 
to reclaim tā moko with the support of artists from people around the Pacific, and 
particularly Samoa (Museum of New Zealand Te Papa Tongarewa, 2017). Because 
of this inter-iwi knowledge transference, there are now a significant number of tā 
moko artists practising around the country. There is also an increased awareness 
and acceptance of tā moko, and a new generation of Māori embracing the 
opportunity to have moko etched into their skin as an expression of their Māori 
identity (Higgins, 2013).  
In some respects, this example and the practice of Māori engaging in inter-iwi 
knowledge transference in response to our lived realities of cultural survival aligns 
with descriptions of the adaptive and expansive nature of mātauranga and its 
creative potential from Mead (2012) and Royal (2006). It is my view that inter-iwi 
knowledge transference should be regarded as a valid and acceptable response to 
the state of cultural survival into which Māori have been forced due to colonisation. 
 
33 A skilled artist and expert in the practice of tā moko, traditional Māori tattooing. 
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However, I also contend that certain criteria or conditions must be in place to justify 
the validity of this practice. If any of these conditions are absent from the process of 
knowledge transference from one iwi to another, there is a risk that the acquisition 
of mātauranga could be regarded as cultural exploitation, theft, or misappropriation.  
Cultural subsistence mechanisms vs. cultural misappropriation 
I propose that three essential conditions must be present for the transference of 
mātauranga ā-iwi from one iwi to another to be regarded as a cultural subsistence 
mechanism and thereby a valid and acceptable practice. I further assert that an 
additional fourth condition must exist if that inter-iwi knowledge transference is to 
result in the creation of new mātauranga ā-iwi. 
The first essential condition is the state of cultural survival as a lived reality for the 
iwi that seeks to draw upon the mātauranga of another iwi. The reason for their 
seeking that knowledge must be in response to their state of cultural survival as a 
result of colonisation, and a genuine attempt to address the subsequent gaps in their 
own mātauranga ā-iwi.  
The second requisite condition is the intent of the iwi that holds the desired 
mātauranga and their willingness to participate in the process of knowledge 
transference. That is, the mātauranga must be shared with the consent of the iwi to 
whom it belongs and must not be acquired through duplicitous means.  
The third condition fundamental to this practice is the application of tikanga to the 
process of knowledge transference. I assert that the process must follow the tikanga 
of the iwi to whom the knowledge belongs.  
The fourth condition is that the recipient iwi of the mātauranga must have adapted 
and grown the knowledge to a point that it has become suited to their local context 
and environment, and is no longer the same body of knowledge as when it was first 
transferred to them from the other iwi. 
If all four of these conditions exist, then the transmission of mātauranga from one 
iwi to another can be regarded as a cultural subsistence mechanism, and therefore 
a legitimate means of creating new mātauranga ā-iwi.  
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If any of the first three conditions are absent, there is a risk that the practice applied 
could fall within the domain of cultural exploitation, theft, or misappropriation. This 
could further exacerbate the state of cultural survival and displacement of the iwi to 
whom the mātauranga belongs. If the fourth criterion is absent, it is unlikely that any 
new mātauranga ā-iwi has been formed. But if all four conditions are present, I 
propose that it should be regarded as a valid cultural subsistence mechanism. 
Creating new mātauranga ā-iwi 
The concept of inter-iwi knowledge transference presented in this chapter reflects 
a divergent view of what constitutes mātauranga ā-iwi compared to other 
commentaries on the subject (Black, 2014; Doherty, 2014; Procter & Black, 2014). 
These other descriptions focus on the importance of lived realities as an integral 
component of mātauranga ā-iwi. I do not disagree with this assertion. However, it is 
my suggestion that mātauranga ā-iwi should also include mātauranga created as a 
result of inter-iwi knowledge transference. As a cultural subsistence mechanism, 
this practice enables iwi to draw upon the knowledge of other iwi to address gaps 
in their own knowledge bases.  
Inter-iwi knowledge transference is not a new phenomenon. It has been utilised by 
iwi for generations. I contend that there is a need to acknowledge its existence in the 
discourse about mātauranga Māori and mātauranga ā-iwi so that it is recognised and 
accepted as a valid means for iwi to address gaps in their own knowledge systems 
and preserve their iwi identity. There is room to recognise and acknowledge cultural 
subsistence mechanisms that have existed for a long time such as inter-iwi 
knowledge transference. There is also room in our understandings of Indigenous 
knowledge, mātauranga Māori and mātauranga ā-iwi for new and innovative ideas 
and practices to exist to ensure the ongoing evolution of these concepts and their 
many features and forms.  
Summary 
Mātauranga ā-iwi is a concept that has emerged as an evolution in the discourse 
about mātauranga Māori and Indigenous knowledge. It is inclusive of the values and 
ideologies specific to respective iwi, defined in a localised context, and expressed in 
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many different forms. As a divergent view to the existing commentary from some 
Māori academics on the subject, I assert that it is possible to develop and grow new 
mātauranga ā-iwi through the implementation of inter-iwi knowledge transference. 
This cultural subsistence mechanism enables iwi to draw upon the mātauranga of 
other iwi to address gaps in their own knowledge bases. However, it is subject to the 
presence of certain criteria or conditions for that function to result in the formation 
of new mātauranga ā-iwi.  
The Importance of Publishing Mātauranga Māori 
Māori now live in a modern society different from that in which our tīpuna lived. We 
are faced with new realities and challenges that require modern-day solutions. For 
many iwi and hapū, our traditional ways of transferring mātauranga from one 
cohort to another do not on their own enable us to adequately protect and preserve 
our Indigenous knowledge systems. Instead, we must adapt and look to modern 
ways of maintaining and sustaining our mātauranga. Publishing offers a 
contemporary form of Indigenous knowledge transference.  
As Māori, we have witnessed the destruction of much of our mātauranga. We have 
seen – and continue to see – elements of our cultural knowledge stripped from us 
and used for the commercial gain or perceived mana-enhancing benefit of others. 
And so it is that Māori continue to exist in a state of cultural survival where our 
mātauranga is still under threat. Over the last fifty years, in an attempt to extract 
and uplift ourselves from this state of cultural survival, there have been desperate 
struggles, bitter battles, and resolute endeavours driven by Māori to recover, 
repossess and sustain our mātauranga. The evolution of kōhanga reo34 and kura 
kaupapa Māori35 are examples of Māori-propelled initiatives to revitalise our 
language – an intrinsic element of mātauranga Māori and mātauranga ā-iwi.  
In the context of Māori efforts to sustain our mātauranga, publishing emerges as a 
cultural subsistence mechanism to retain, transmit, and share our knowledge. This 
is not a new or groundbreaking idea. Māori have been using publishing for this 
 
34 Māori language immersion environments for 0-6-year-olds that focus on whānau development. 
35 Māori language immersion schools that follow the philosophy of Te Aho Matua and practise Māori 
cultural values to revitalise Māori language, knowledge, and culture. 
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purpose for decades, including some of our most renowned and respected writers. 
These writers have published works on mātauranga Māori as a way of preserving it 
for future generations. This may not fit with traditional understandings of how 
Indigenous knowledge is transferred or shared. However, given the state of cultural 
survival in which Māori exist, we must embrace publishing as a modern means of 
Indigenous knowledge transference. We must also think more broadly about the 
definition of mātauranga ā-iwi so that it does not exclude knowledge that is written 
down, as some scholars suggest it should not include written forms. Mead (2012) 
speaks directly to the fact that mātauranga Māori is always evolving, “both in the 
way it is understood and in the range of ways it is applied in today’s world” (p. 12). 
Embracing publishing as a cultural subsistence mechanism fits with Mead’s 
understanding of mātauranga Māori.  
This is not to say that publishing is a perfect form of Indigenous knowledge 
transference. Nor should the inference be that publishing should replace traditional 
methods of transmission. Publishing as a method of knowledge transmission brings 
with it a plethora of issues and challenges for Indigenous peoples which are 
identified and discussed in detail in Chapter Four. For now, I will refer back to 
Popova-Gosart’s view that Indigenous people can transmit different versions of 
their knowledge depending on the appropriateness for the intended audience and 
that the version selected could be dependent on a range of factors (Popova-Gosart, 
2010). In line with this view, publishing empowers Māori and other Indigenous 
peoples to record and preserve parts of our mātauranga in ways that can ensure it 
is not lost to future generations. It is a tool that can help us climb out of the state of 
cultural survival in which we have existed since colonisation. To support this 
argument, it is worthwhile considering the willingness of our tīpuna to embrace 
non-traditional technologies from other cultures to enhance mātauranga Māori. 
When Pākehā arrived in Aotearoa New Zealand they came bearing instruments and 
tools of new technologies that were unfamiliar to our tīpuna at the time. However, 
our tīpuna embraced many of these new technologies and utilised or adapted them 
for their own purposes. Our tīpuna realised the value of items such as nails and 
chisels and began exchanging these in return for goods, building the very first trade 
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relationships with Pākehā (Keane, 2010). This adoption of these new tools and skills 
led to the creation of new mātauranga Māori.  
In the storerooms of Te Papa Tongarewa Museum in Wellington, there are now 
many examples of traditional kākahu from the early 19th century woven in bright, 
bold colours – shades and hues achieved not through the traditional dyes used by 
our tīpuna but through the incorporation of woollen twine interwoven with 
traditional threads such as harakeke (flax) and muka (prepared flax fibre). Many 
kairāranga of the time were captivated by the vibrant, coloured woollen thread 
brought to Aotearoa New Zealand by the early colonisers. They were eager to 
integrate these new materials with traditional fibres to further enhance the beauty 
of their creations.  
In the same way our tīpuna were open to utilising and adapting the technology and 
tools brought to Aotearoa New Zealand by Pākehā, we must consider publishing in 
the same way. It offers Māori a way to stem the further loss of mātauranga and 
preserve it for future generations. However, for it to be successful, Māori must be 
able to exercise tino rangatiratanga over our mātauranga. Māori must be able to 
determine and have control over the version of knowledge that is transferred, in 
what format it should be published, and who should be able to access it. And if there 
is any benefit to be reaped from publishing mātauranga Māori (whether that be 
commercial in nature, social, or some other form of gain), it should be Māori who 
profit from it – those to whom that knowledge belongs.  
Chapter Conclusion 
This chapter has shared the findings of a literature review to investigate definitions 
and understandings of Indigenous knowledge. It has presented a discussion of the 
discourse by Māori academics and intellectuals about mātauranga Māori, the 
Aotearoa New Zealand-centric version of Indigenous knowledge. It has explored the 
concept of mātauranga ā-iwi as it has materialised as an extension to the discourse 
about mātauranga Māori and Indigenous knowledge. This has included the 
presentation of an argument to recognise inter-iwi knowledge transference as a 
cultural subsistence mechanism and a legitimate means to reconstruct or create 
mātauranga ā-iwi. Finally, this chapter has concluded with a discussion of the 
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importance of publishing mātauranga Māori as a means to address the state of 
cultural survival in which Māori live, even today. 
This chapter has sought to establish a clear understanding of mātauranga Māori to 
provide context for this research. Findings from the literature review conclude that 
mātauranga Māori is Māori knowledge in its most expansive and all-encompassing 
form – fortified with all the values, experiences, attitudes and worldviews handed 
down by our tīpuna, and intrinsically woven into ever-evolving and unique 
knowledge systems. It is heavily influenced by the relationships Māori have with the 
natural world, and develops, grows and adapts as each generation experiences 
changes and challenges in their environment. It is with this understanding of 
mātauranga Māori that this research explores its protection in the publishing sector. 
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CHAPTER THREE: MĀTAURANGA MĀORI IN THE PUBLISHING INDUSTRY 
This chapter presents an overview of the publishing industry as the context for 
exploring the issues and challenges that exist concerning the protection of 
mātauranga Māori.  
A book is a receptacle for transferring knowledge, wisdom, and ideas. That is the 
function the published word serves. It has formidable influence. History 
demonstrates that it carries the power of persuasion and a sense of credibility. This 
perception has in many ways been problematic for Indigenous peoples in their 
experience of colonisation, particularly for those communities that rely on oral 
customs to transfer their traditional knowledge and histories. It is common for the 
published accounts of history produced by colonising societies to carry greater 
weight than the oral narratives of Indigenous communities (Nabobo-Baba, 2006). 
For a long time in Aotearoa New Zealand, the published stories written by Pākehā 
were commonly regarded as the accepted versions of what has been a shared history 
since colonisation began (Garlick, 1998). Māori voices, narratives and accounts were 
– and to an extent continue to be – outnumbered, absent, or drowned out from these 
widely accepted written accounts (Radio New Zealand, 2019; Smith, 2012).  
Since its creation, the published word has been used to spread values and beliefs, 
record customs and traditions, and recount history. Nowadays, it has blossomed 
into a global industry built on the concept of information and knowledge sharing.  
The Publishing Industry: A Context 
Publishing includes the passing of data, intelligence, and stories from one person to 
another; one cohort to another; one generation to another – the spawning and 
dissemination of knowledge and information. It is a vibrant and burgeoning industry 
that contributes significantly to the domestic and global economy (Publishers 
Association of New Zealand (PANZ)/Te Rau o Tākupu, 2020a; WIPO, 2020).  
The international publishing industry 
The global publishing industry is made up of enterprises known as publishers. Their 
role is to carry out content development (including design and editing), production, 
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(IP) management, and sales and marketing activities to produce and distribute 
books and content to worldwide audiences of consumers. The products they 
develop are published in print, digital and audio formats. 
One of the challenges in trying to gauge the size of the international publishing 
industry is that much of the data available is from individual publishers rather than 
via government statistics. A further challenge is that different industry monitoring 
organisations use varying methods and measures to calculate its size and 
contribution to the global economy. What can be determined, is that on a worldwide 
scale, the publishing industry is a multibillion-dollar trade. In 2017, one 
international research body estimated the value of the global publishing trade to be 
worth just over $280b (Chakravarty, 2018). Internationally, the impact and growth 
of digital media and the data that publishers can access about consumers is helping 
drive development and innovation in the industry.  
The domestic publishing industry 
The Aotearoa New Zealand publishing industry comprises trade, educational, and 
scholarly print and digital publishers and providers, local independents, and large 
international conglomerates. In 2019 the domestic publishing industry generated a 
total of $292.2m in revenue, including all book formats in the trade, education, and 
professional sectors in both the domestic and international markets (Nielsen Book 
New Zealand, 2020b). Together these markets produce over 2,000 new titles a year. 
The market directly employs over 460 people just in book publishing. In 2016 an 
industry report estimated that publishing contributed a further near 5,000 jobs 
indirectly to the national economy including jobs such as those involved with store-
based sales of physical books (PricewaterCoopers, 2016).  
At the beginning of 2020, the publishing industry in Aotearoa New Zealand boasted 
huge economic potential. Opportunities to turn books into films showed the promise 
of the sector to have a significant economic impact – not just as an industry in itself, 
but on other industries within the creative sector (International Publishers 
Association, 2018). However, as is the situation for the global publishing industry, 
we are yet to see the impact that the Covid-19 pandemic will have on the domestic 
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sector: early indications are that the industry has been negatively impacted in a 
significant way as a result of the crisis (PANZ, 2020c). 
Recent changes in the sector include a burgeoning interest in Māori language and 
mātauranga Māori content (Buckleton, 2018; Hunter, 2014; New Zealand Book 
Awards for Children & Young Adults, n.d.). This presents a range of opportunities – 
but also risks and challenges for Māori, publishers, and other entities that operate 
within the industry. It raises issues that relate to the conceptual divide that endures 
between IP law and how Māori and other Indigenous peoples view the world, share 
knowledge, express culture, and interact with each other. With the evolution of 
digital technology, new challenges are emerging which further complicate the 
interface of this dichotomy. At the heart of these issues is Indigenous knowledge, 
mātauranga Māori and mātauranga ā-iwi.  
To discuss these issues and challenges concerning the protection of mātauranga 
Māori in the publishing industry, it is important to first consider where and how it 
features in the sector. An obvious way to start is to look at its presence within the 
publications produced by the industry. 
Mātauranga Māori as Published Content 
The visibility of mātauranga Māori in the publishing industry is most evident on the 
printed page. There, it most commonly appears in forms such as featured subject 
matter, narratives written by Māori authors, or content written in te reo Māori. 
Māori language publishing 
Māori language is recognised as a fundamental constituent of mātauranga Māori 
(Doherty, 2014; Mead, 2012). The first published hardcopy book containing te reo 
Māori, A korao no New Zealand, was printed in Sydney in 1815 (Brunette, 2019). The 
book was written by the Anglican missionary Thomas Kendall and was intended as 
an instructional book on te reo Māori, which at the time had only recently acquired 
a written form. The fact that the first book published in te reo Māori was written by 
a Pākehā missionary and produced as an instructional book on the language is 
testament to the interest from Pākehā settlers in learning the language in the early 
stages of colonisation. However, subsequent government policies and legislation 
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saw a turn of the tide and resulted in decades of neglect and suppression of the 
Māori language (Keegan & Cunliffe, 2014). Despite this, te reo Māori endured and 
gained recognition as an official language in 1987 (Higgins et al., 2014). Efforts to 
revitalise it have been an integral part of the cultural renaissance that has been 
occurring in Aotearoa New Zealand since the 1970s.  
The emergence of kōhanga reo, kura kaupapa Māori, and kura ā-iwi36 as Māori 
medium education settings has been a significant milestone in the revitalisation of 
Māori culture and language. These Māori-driven initiatives have also increased the 
demand for Māori language publications (Garlick, 1998). In the primary and 
secondary schooling education sector, a 2017 stocktake revealed that over 2,200 
resources have been produced to support Māori language education in Aotearoa 
New Zealand (Tahau-Hodges, 2017). It also identified that the most prolific 
publisher of Māori language educational publications is the Ministry of Education 
(MoE) with 96 per cent of resources produced by the MoE and only four per cent by 
commercial publishers. However, it should be noted that the large majority of these 
resources produced by the MoE have limited distribution to approved education 
settings and other organisations and are not available for commercial sale. 
Consequently, there is limited access to these publications for general audiences.  
In the commercial publishing sector, there is evidence that interest in learning Māori 
language and therefore demand for Māori language publications is growing 
(Buckleton, 2018; Hunter, 2014; New Zealand Book Awards for Children & Young 
Adults, n.d.). As a result, an increasing number of commercial publishers are now 
producing more te reo Māori publications. A recent report on the Aotearoa New 
Zealand publishing market provides evidence of this (Nielsen Book New Zealand, 
2020a). It shows a 60 per cent growth in sales of Māori language publications in the 
last year, most of which came from the retailing of Māori–English bilingual 
publications. These dual language books made up over 80 per cent of sales for Māori 
language books in 2019 (Nielsen Book New Zealand, 2020a, p. 17). This increased 
demand for Māori language publications has highlighted some challenges and issues 
 
36 Māori language immersion schools that align to iwi. 
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concerning the protection of mātauranga Māori in the publishing sector. A 
discussion of these issues is presented in the next chapter.  
Another area where mātauranga Māori appears as published content includes 
publications that can broadly be described as those written about or by Māori.  
Content written about or by Māori 
Since the early 1850s, publications featuring content about Māori have been heavily 
influenced and shaped by non-Māori writers and publishers. Authors such as Sir 
George Grey, Elsdon Best, Percy Smith, Dame Judith Binney, Michael King, and Dame 
Anne Salmond are examples of Pākehā writers who have contributed significant 
bodies of work to the existing literature about Māori. But there have also been 
important contributions to this body of scholarship by many prominent Māori 
authors including Sir Hirini Moko Mead, Ranginui Walker, Linda Tuhiwai Smith, Sir 
Hugh Kāwharu, Ngahuia Te Awekotuku, Sir Āpirana Ngata, Sir Mason Durie, Erenora 
Puketapu-Hetet, Māori Marsden, Te Ahukaramu Charles Royal, Sir Peter Buck (also 
known as Te Rangi Hīroa), and Pei Te Hurunui Jones. Works by Māori authors offer 
a different perspective to those publications written about Māori by non-Māori 
authors because they are written from the authentic perspective of tangata 
whenua37 – a quality that cannot be replicated or generated by non-Māori writers.  
Prominent works by esteemed Māori fiction writers such as Kāterina Te Heikōkō 
Mataira, Patricia Grace, Witi Ihimaera, Hone Tuwhare, Keri Hulme, Apirana Taylor, 
Whiti Hereaka, Briar-Grace Smith, James George and many others (including a 
growing number of emerging Māori writers) also feature uniquely authentic Māori 
stories, realities, perspectives, and voices. Consequently, many of these works 
reflect mātauranga Māori because they share narratives of Māori lived experiences 
and realities. Many are also now regarded as treasured pieces of Aotearoa New 
Zealand literature.  
There is a growing awareness across the publishing industry that a substantial 
proportion of the domestic population is interested in books featuring Māori 
content and mātauranga Māori as subject matter (New Zealand Book Awards for 
 
37 Indigenous people of the land. 
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Children & Young Adults, n.d.). This has led to more commercial publishers 
producing works with Māori content including mātauranga Māori. The increased 
domestic interest has also added to the challenges and issues relating to the 
protection of Indigenous knowledge in the sector. To appreciate the depth and 
breadth of these issues, it is important to look beyond the printed page and consider 
other spaces and places within the industry where mātauranga Māori is either 
featured or noticeably absent.  
A Multi-levelled and Multi-layered Sector 
When I began this research, my initial perception of mātauranga Māori and where 
or how it features in the publishing industry extended only to its form as published 
content – subject matter contained within the pages of books produced by 
publishers engaged in the sector. However, as my research progressed, the need to 
consider the multiple layers and levels of the publishing trade became more evident. 
I realised that exploring mātauranga Māori within all the facets of this context is 
crucial to gaining a comprehensive understanding of the extent of issues that exist 
in the publishing ecosystem concerning the protection of mātauranga Māori. 
Consideration was given to the multiplicity of roles that exist within the publishing 
industry. On some levels, there are individuals and organisations that work in 
creative, operational, and administrative roles and spaces. At other levels, there are 
managerial, commercial, educational, promotional and advocacy roles within the 
sector. At other levels, there are people and enterprises in governance positions 
with the power to make political and strategic decisions that can have far-reaching 
effects on the industry.  
At these multiple levels, decisions are made and activities carried out by individuals 
and groups that shape and mould the industry. These decisions and activities relate 
to: what stories to publish, when to publish, whose stories and voices to share so 
that they contribute to and become embedded in our literary landscape, the 
audience for whom a story is published, what book projects to fund, in what 
languages a story should be shared, who should have access to a particular story and 
how access to it should be granted, in what format a story should be published, who 
should represent our domestic industry and speak on behalf of local publishing 
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practitioners in international forums, and which stories should be recognised with 
awards and accolades.  
These decisions and others made at these multiple levels are reflective of the multi-
layered nature of the sector. It is an industry shaped by gradations of historical, 
political, social, cultural, economic, technological, and environmental factors. The 
entities that exercise decision-making powers at the multiple levels and layers of the 
industry directly impact how mātauranga Māori is valued, reflected, and protected 
within the industry. And there is an entire machinery of sector infrastructure that 
exists to implement and operationalise the decisions of these entities. 
It is important to note that issues and challenges concerning the protection of 
mātauranga Māori permeate the multiple levels and layers of the sector. It is also 
critical to recognise the role that these different individuals and bodies can play to 
help protect mātauranga Māori within the industry.  
Key players in the domestic publishing industry 
There are numerous enterprises, individuals, and groups within the Aotearoa New 
Zealand publishing industry which hold sway over how mātauranga Māori is valued 
and protected in the sector. One such organisation is the Publishers Association of 
New Zealand Inc./Te Rau o Tākupu (PANZ), a national collective that represents 66 
publishers across the country.38 It provides training, networking, and professional 
development opportunities for its members. It also focuses on supporting local 
publishers with advocacy to government and other sectors, and in international arts 
and publishing forums (PANZ/Te Rau o Tākupu, 2020b). 
Another organisation with an important role in the industry is the Māori Literature 
Trust/Te Waka Taki Kōrero, a charitable trust launched in 2000. It was established 
to “promote and foster Māori literature and its place in the literature of the nation” 
(Māori Literature Trust, n.d.). Two key initiatives run by the Māori Literature Trust 
in collaboration with Huia include the Pikihuia Awards to recognise and celebrate 
Māori writers, and Te Papa Tupu Incubator Programme. The latter is an initiative 
 
38 Data retrieved on 25 July 2020 from the PANZ register of members available on the organisation’s 
website: https://publishers.org.nz/members/. 
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that pairs Māori writers with mentors to help them hone their craft (Huia 
Publishers, 2018). 
Another Māori organisation that operates within the publishing industry is Te Hā, a 
networking collective for new and experienced contemporary Māori writers. The 
group aims to “identify, encourage and promote new writing by Māori” (Te Hā 
Kaituhi Māori, 2019).  
The New Zealand Book Awards Trust, a charitable trust established in 2014 to 
administer the New Zealand Book Awards for Children & Young Adults, the Ockham 
New Zealand Book Awards, and National Poetry Day, is another influential body in 
the industry. It holds sway in determining how mātauranga Māori is recognised and 
valued in two of the major industry awards ceremonies held each year (The New 
Zealand Book Awards Trust, n.d.).  
A fairly new organisation to the industry is The Coalition of Books which was 
established in 2019 to drive strategic programmes to connect more readers with a 
diverse range of local books and writers (The Coalition for Books, n.d.). Read NZ/Te 
Pou Muramura (formerly NZ Book Council) is another organisation that exists to 
help grow the next generation of readers by administering initiatives in schools and 
communities. They also research reading habits and barriers to reading in Aotearoa 
New Zealand.  
Other key industry organisations that influence how mātauranga Māori is valued in 
the sector include: Booksellers New Zealand, Copyright Licensing New Zealand, 
Storylines Children's Literature Charitable Trust, the New Zealand Society of 
Authors, and the Library and Information Association of New Zealand Aotearoa 
(LIANZA). The main government agencies whose policies and practices have the 
power to influence how mātauranga Māori is valued and protected in the publishing 
industry include Creative New Zealand, the Ministry for Culture and Heritage, MoE, 
Education New Zealand, and New Zealand Trade and Enterprise. 
The strategic goals and initiatives operationalised by these organisations have 
significant influence over the Aotearoa New Zealand publishing industry. It is critical 
to recognise the roles that these entities can play to help protect mātauranga Māori 
in the publishing trade. One aspect of the domestic industry where some of these 
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groups play a part in determining how mātauranga Māori is acknowledged and 
honoured is through the various industry awards that are presented each year. 
Mātauranga Māori in industry awards 
Within the industry, there are two awards ceremonies that focus specifically on 
recognising Māori authors and literature. The first is the biennial Pikihuia Awards 
administered by Te Waka Taki Kōrero/The Māori Literature Trust in collaboration 
with Huia. The Pikihuia Awards were established in 1995 as a means to discover, 
promote, and encourage emerging Māori literary talent. The initiative also aims to 
provide more established Māori writers with an opportunity to refine their skills 
and be acknowledged for their craft (Huia Publishers, 2020). 
The second awards ceremony established to recognise mātauranga Māori is Ngā 
Kupu Ora Māori Book Awards. This initiative was established by Massey University 
in 2009 to celebrate Te Wiki o te Reo Māori (Māori Language Week) and encourage 
excellence in Māori literature and publishing (Ministry for Culture and Heritage, 
n.d.). These awards were established at a time when it was felt that Māori 
publications were being ignored by other mainstream awards and competitions in 
the publishing industry.  
In addition to these two awards ceremonies, the New Zealand Book Awards for 
Children and Young Adults offers the Wright Family Foundation Te Kura Pounamu 
Award for best publication in te reo Māori. The majority of finalists in this category 
are traditionally books that have been translated from English into Māori. However, 
in recent years there has been a push from Māori publishers for the awards to 
encourage the development and recognition of original works in Māori. 
The Ockham New Zealand Book Awards also have a new award category that was 
established in 2019 called Te Mūrau o te Tuhi Māori Language Award for books 
written entirely in te reo Māori. This award is presented at the discretion of a 
specially appointed judge and is dependent on entries, so is not presented every 
year. In fact, in the last 10 years, this particular industry event the Ockham New 
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Zealand Book Awards39 has only recognised publications in te reo Māori three times: 
in 2011, Chris Winitana was acknowledged for his book Tōku reo, tōku ohooho: My 
language, my inspiration (Winitana, 2011); in 2013, Kāterina Te Heikōkō Mataira 
was recognised for her science-fiction–fantasy book, Ngā waituhi o Rēhua (Mataira, 
2012); and in 2019, Dr Tīmoti Karetu and Te Wharehuia Milroy were recognised 
with the inaugural Te Mūrau o te Tuhi Māori Language Award for their publication, 
He kupu tuku iho (Kāretu & Milroy, 2019).  
Another award established in 2019 is the Storylines Te Kāhurangi Kāterina Te 
Heikōkō Mataira Award for a manuscript written originally in te reo Māori. For this 
award, the manuscript may not be a translation of a previously published work, and 
the work can be in any genre: picture book, junior fiction, young adult, or non-fiction 
(Storylines, n.d.). 
Industry awards is one area of the sector where māutaranga Māori is featured – 
though to varying extents and success. Another area of the industry where 
mātauranga Māori is featuring more often is industry events.  
Mātauranga Māori in industry events 
Tom Rennie, a publisher with Bridget Williams Books and a PANZ councillor, notes 
that industry events are another aspect of the sector where mātauranga Māori is 
becoming more visible (Rennie, 2020). It is now common to see mātauranga Māori 
incorporated into the format and presentation of industry gatherings and reflected 
in the protocols of associated activities. This includes the incorporation of pōhiri or 
whakatau (formal and informal processes of welcome), karakia and waiata into 
some events. This is sometimes the case for book launches where a particular level 
of care has been put into the development of a book to ensure that mātauranga 
Māori is respected and treated appropriately. Rennie (2020) notes that there is an 
expectation that the same level of care is invested into the launch event. This places 
a burden on publishers, Rennie suggests (2020), to ensure that such considerations 
 
39 Pre-2015, these awards were referred to by a number of names including the New Zealand Book 
Awards (1976–1995), the Goodman Fielder Wattie Book Awards (1968–1993), the Montana Book 
Awards (1994–1995), and the Montana New Zealand Book Awards (1996–2009) (The New Zealand 
Book Awards Trust, n.d.). 
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are reflected upon in the planning phase of such events and not relegated to an 
afterthought. 
A further consideration regarding the visibility and presence of mātauranga Māori 
at industry events is how well-equipped the industry is to ensure mātauranga Māori 
can be protected in these spaces of the sector too. This includes having necessary 
experts present to ensure pōhiri and whakatau are conducted according to 
appropriate tikanga and kawa.  
To provide further context for the issues presented in Chapter Four, it is essential to 
touch on the subject of intellectual property as it applies to the publishing industry 
and as it relates to mātauranga Māori in this era.  
Intellectual Property in the Publishing Industry 
A clear understanding of IP is crucial to any organisation engaged in publishing. IP 
laws give creators certain rights to use their creations and works (Janke, 2005a). 
These rights seek to protect the expression of ideas and there is legislation in place 
to help owners of IP enforce their rights. IP rights to protect creations of the mind 
include patents, trademarks, designs, plant variety rights, and geographical 
indications for alcoholic beverages that are particular to a specific location. But in 
the publishing industry, copyright is the most common form of IP utilised to protect 
rights.  
Copyright 
Copyright is based on the concept that ideas can be protected once they become 
transformed into some tangible form such as a book – that is, copyright protects the 
expression of an idea rather than the idea itself. Copyright is an automatic legal right 
that comes into existence when an original work is created, published or performed. 
There is no requirement for copyright to be registered (Copyright Licensing New 
Zealand, n.d.). In most situations, it grants the creator rights to the use and 
distribution of the work so that they can procure compensation for their effort in 
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creating the work.40 Even if a work is freely available, it is not necessarily free of 
copyright. In fact, works including books and websites can contain several different 
types of copyright. For example, the copyright in different elements of a publication 
such as the text, images and layout of the book, can each be attributed to different 
copyright owners. 
In Aotearoa New Zealand, copyright in published works generally exists for the life 
of the creator plus another fifty years. However, ownership of copyright can be 
transferred from one person to another like any other form of property. The 
Copyright Act 1994 sets out guidelines to encourage the creation and dissemination 
of creative works and specifies how published content can and cannot be used. In 
2017, the Government began a review of the current legislation for several reasons, 
one being that it does not effectively safeguard Māori taonga works41 and cultural 
expressions (Ministry of Business, Innovation & Employment (MBIE), 2018). As the 
representative body for Aotearoa New Zealand publishers, PANZ has raised strong 
concerns about the review.42 However, the review process is still in progress and 
could have a significant impact on how intellectual property law might be used in 
the future to protect mātauranga Māori in the publishing industry. 
In summary, one of the key aims of copyright is to enable creators of works to earn 
reward for their efforts in creating those works. This depends on a creator or 
‘owner’ of copyright being identified so that any commercial gain from a work can 
be attributed to that party. And herein lies the challenge for Māori and other 
Indigenous peoples concerning IP law.  
One of the challenges for Māori and other Indigenous peoples is that current IP law 
vests the copyright in published works to those individuals or entities viewed as the 
authors of the content – those who recorded or documented it (WIPO, 2016). 
Legally, this can create a situation where multiple kaitiaki of the mātauranga do not 
own the rights to the content. They may be stripped of their rights and ability to use 
 
40 An exception to this would be where an employee has created the work in the course of their 
employment: the employer would be regarded as the copyright owner of the work. 
41 The Waitangi Tribunal describes a taonga work as a creation of mātauranga Māori (The Waitangi 
Tribunal, 2011). 
42 Concerns from PANZ about the direction of the Government’s review of the Copyright Act were 
expressed in an email newsletter to PANZ members dated 23 June 2020.  
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or exercise control over that content. This reflects a challenge concerning the 
collective rights of Indigenous peoples.  
Collective rights 
Intellectual property law is problematic for Māori and other Indigenous peoples 
because there is a dichotomy of incompatibility between colonial notions of 
property and ownership, and Indigenous understandings and practices of 
communal and collective relationships (Blakeney, 2016; von Lewinski, 2004).  
Like many other Indigenous peoples around the world, Māori place significant 
importance on group and collective rights. This is in contrast to traditional Western 
thinking which focuses on rights being vested in individuals rather than groups (von 
Lewinski, 2004). As Māori, our whakapapa (genealogy) automatically connects us to 
a collective – to whānau, hapū and iwi. It follows that group rights are a key feature 
of our identity as Māori. Indigenous heritage cannot be divided into different 
categories or components such as cultural, intellectual or artistic property because 
from an Indigenous perspective, these elements are intrinsically linked to each other 
and stem from the fundamental relationship between the people and our natural 
environment (Black, 2014; Blakeney, 2016; Doherty, 2014). In this sense, 
mātauranga Māori is not for apportioning into isolated and disparate classifications. 
Rather, it falls into the category of collective rights. And herein lies the difficulty with 
the application of IP law in relation to the protection of mātauranga Māori. Blakeney 
(2016) questions whether the protection and preservation of Indigenous people’s 
cultural beliefs and practices is even possible under IP law. To further contextualise 
this issue, it is worthwhile touching on what is now commonly referred to as the Wai 
262 Report (Waitangi Tribunal, 2011). The recommendations of this report relate 
to IP law and could potentially have a significant impact on how mātauranga Māori 
is protected in the publishing industry in years to come.  
Recommendations from the Wai 262 Report 
In 2011, the Waitangi Tribunal released the Wai 262 Report concerning policy 
affecting Māori culture and identity (The Waitangi Tribunal, 2011). The original 
claim concerned the use and ownership of Māori traditional knowledge, cultural 
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expressions and Indigenous species of flora and fauna. It looked at who controls 
mātauranga Māori, the nature of Māori creative and cultural works, and who 
controls the environment in which these things are created. It also considered the 
place in modern Aotearoa New Zealand of fundamental Māori cultural values 
including the responsibility on iwi and hapū to act as kaitiaki towards taonga 
(cultural treasures) including traditional knowledge, artistic and cultural works, 
geographical locations of significance, and flora and fauna that are of importance to 
iwi or hapū identity.  
The resulting report addressed the place of Māori culture, identity, and traditional 
knowledge in Aotearoa New Zealand's laws, and in government policies and 
practices. It looked at how the intellectual property system protects mātauranga 
Māori, taonga works and taonga-derived works (Ministry of Business, Innovation & 
Employment, 2018). The Waitangi Tribunal found that successive governments 
have failed to comply with their Treaty of Waitangi obligations to ensure that 
kaitiaki relationships between Māori and our taonga are acknowledged and 
safeguarded. It recommended that future laws, policies and practices do recognise 
and respect those connections (Sullivan & Tuffery-Huria, 2014). It also 
recommended that mechanisms be put in place to provide greater protection for 
kaitiaki interest in mātauranga Māori, taonga works and taonga-derived works 
(Ministry of Business, Innovation & Employment, 2018). 
The release of the Wai 262 Report made a substantial impression on Māori thinking 
about intellectual property rights and mātauranga Māori. Māori creatives including 
writers, publishers, and designers became more aware of the implications of 
‘ownership’ of mātauranga Māori as intellectual property – how it is used, who is 
recognised as having authority over it, and its worth (Bargh, 2020). Iwi have also 
become more aware of how mātauranga Māori has been exploited by others for 
commercial gain. Māori have learned to be more cautious about who has the mana 
over our knowledge. This increased awareness amongst iwi is evident in the 
enactment of the Haka Ka Mate Attribution Act 2014 which requires anybody 
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seeking to profit from the use of the haka Ka Mate, to first secure permission from 
Ngāti Toarangatira43 (Ministry of Business, Innovation & Employment, n.d.). 
The failure of successive governments to address the recommendations from the 
Waitangi Tribunal’s Wai 262 Report has resulted in the emergence of significant 
problems around the protection of mātauranga Māori across a broad spectrum of 
industries. It is now imperative that efforts are hastened to address these 
recommendations to ensure the protection of mātauranga Māori, its creators and 
kaitiaki.  
Chapter Conclusion 
Māori, like many other Indigenous peoples around the world, are becoming 
increasingly aware and troubled by the relentless onslaught on our mātauranga by 
individuals, groups, and corporations seeking to exploit it for commercial gain. 
Challenges concerning the protection of mātauranga Māori are directly related to 
the failure of current legislation and a lack of effective infrastructure to ensure Māori 
can protect our Indigenous knowledge. The Waitangi Tribunal’s Wai 262 Report on 
the protection of Māori interests concerning Indigenous flora and fauna, as well as 
a wide range of cultural knowledge and practices, has not yet been addressed by the 
Government. More problems are emerging now in the absence of any relevant 
policy. And in the dearth of appropriate support systems and operative policies and 
practices at the domestic and international echelons, Māori must find our own ways 
to protect and preserve our mātauranga in contemporary Aotearoa New Zealand.  
This chapter has presented an overview of the publishing industry to provide a 
context for exploring the challenges and issues within it concerning the protection 
of mātauranga Māori. It has looked at different forms of mātauranga Māori as 
published content. It has investigated the places and spaces where mātauranga 
Māori features in the industry beyond the printed page, the multiple levels and 
layers of the publishing industry, and some of the organisations that influence how 
mātauranga Māori is valued and protected. This chapter has presented an overview 
 
43 A tribe descended from Tainui waka based in Porirua in the southern North Island and the northern 
South Island of New Zealand.  
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of some recent developments that have occurred in the industry that relate to the 
protection of mātauranga Māori including the current review of the Copyright Act. 
It has also discussed the gulf that exists between Western notions of property 
ownership and Indigenous understandings and practices of communal and 
collective rights and relationships. Finally, it has touched on the Wai 262 Report 
recommendations and the potential impact these could have on the protection of 
mātauranga Māori in the publishing industry. 
Now that a clear understanding of mātauranga Māori has been established and an 
overview of the publishing sector has been provided as the context for this research, 
the next chapter explores some of the key issues and challenges concerning the 
protection of mātauranga Māori in the industry.
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CHAPTER FOUR: ISSUES AND CHALLENGES 
Seven interviews were conducted as part of this research to identify some of the key 
issues and challenges concerning the protection of mātauranga Māori in the 
Aotearoa New Zealand publishing industry. The interviews involved discussions 
with knowledgeable practitioners, each with significant experience in the sector. 
They included Māori and non-Māori publishers, and one Māori author and scholar.  
The interviews identify a plethora of issues and challenges related to the research 
topic. It is clear that there are some common problems and concerns shared by most, 
if not all interviewees. However, several themes are voiced only by the Māori 
participants – issues and challenges that can be attributed to their unique 
perspectives and experiences as Māori working within the publishing industry.  
Discourse in the interviews reveals a general agreement from all participants that 
there is a need to protect mātauranga Māori in the publishing industry. There is also 
a consensus that there are areas of the publishing sector where more needs to be 
done to effectively protect mātauranga Māori. This chapter provides a discussion of 
key issues identified by those experienced in working with mātauranga Māori in the 
sector.  
My intention in highlighting these challenges and concerns is to effectively present 
a metaphorical mirror to the Aotearoa New Zealand publishing industry so that it 
can take a critical look at its reflection. Critical self-reflection can be a daunting task 
and is dependent upon the ‘self’ being willing to participate in such an exercise. 
However, I hope that this discussion will encourage the industry to consider how it 
can better protect mātauranga Māori along with its creators and kaitiaki. 
Furthermore, I intend that it will encourage steps towards, if not best practice, at 
least improved practice concerning the protection of mātauranga Māori in the 
publishing industry.  
Valuing Mātauranga Māori in the Publishing Industry 
A significant issue identified in the research relates to how the value of mātauranga 
Māori is marginalised in the publishing industry. Broughton and McBreen (2015) 
contend that “mātauranga is currently treated as knowledge to be exploited, but not 
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supported” (p. 84). Some research participants agree with this view (Bargh, 2020; 
Matamua, 2020; Morris, 2020; Waitere, 2020). They contend that the interest in 
publishing mātauranga Māori is too superficial – that there is a tendency to just 
“think there are lots of stories waiting to be told” (Bargh, 2020), with no regard for 
their authenticity, or consideration for who is connected to the story and values it. 
Concerns raised relate to mātauranga Māori being treated as a ‘free-for-all’ once it 
is published; the need for due diligence to be practised concerning the use of 
mātauranga Māori; the validation of mātauranga Māori in the industry; and the 
reality that sometimes the best way to value and protect it is to not publish it.  
Mātauranga Māori as a ‘free-for-all’ 
A number of participants voice their concerns that cultural misappropriation, theft, 
and misuse of mātauranga Māori occurs far too often in the publishing industry 
(Bargh, 2020; Matamua, 2020; Morris, 2020; Waitere, 2020). These participants 
regard this as symptomatic of the industry’s failure to recognise the true value of 
mātauranga Māori. 
An example of such abuse is found in the case of distinguished Māori author and 
scholar, Dr Rangi Matamua. In 2017, Matamua wrote two books based on Tūhoe 
understandings and knowledge of the Matariki44 constellation (Matamua, 2017a, 
2017b). The books were grounded in mātauranga Māori, Indigenous knowledge 
passed down from generation to generation of Matamua’s tīpuna, until finally it was 
gifted to him by his grandfather.  
In 2018, soon after his books were released, Matamua was contacted by a 
representative from a large government organisation. The official wanted to discuss 
the possibility of using content from his book to name some meeting rooms in their 
new offices. A hui was arranged with the author to discuss the request. However, 
during that encounter, Matamua learned that the organisation had already used 
content from his book without his or his publisher’s knowledge or permission. The 
use included taking direct quotations from his book and printing these on plaques 
that were installed in the new meeting rooms without attribution or reference to the 
 
44 Matariki is a star cluster which appears in the night sky during mid-winter, signalling the Māori 
New Year (Matamua, 2017a). 
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author or publisher. When the publisher raised the issue with the offending 
government organisation, the response was a letter that effectively dismissed the 
concerns raised saying that the information taken from the books was widely 
available. Because of this, the organisation deemed that they were justified in using 
the mātauranga from the book in any way they wished (Matamua, 2020). 
Reflecting on this scenario and the issue it highlights, Matamua (2020) notes,  
I think this happens with Māori knowledge because we’re a 
collective, holistic people and we’re all related. People think that as 
soon as it’s published from a Māori, about things Māori, everyone’s 
allowed to use it how they want. It would be different if it was 
written by a Pākehā ... But because I’m Māori and because it’s a 
Māori subject, ‘Oh, it’s just Māori so I can use it how I want’. It really 
frustrates me.  
In this particular situation, there was no regard for the inherent value of the 
Indigenous knowledge contained in Matamua’s book. Nor was there any 
consideration afforded to the creators or kaitiaki of that mātauranga. On this aspect, 
Matamua (2020) asserts,  
It’s not just my knowledge. I’ve added to it and I’ve developed it out 
and I’ve written that stuff. But the knowledge base itself comes 
down. I’m a seventh-generation from the first guy. Seven 
generations later. Seven generations of people that have been 
involved in astronomy and it comes to me and I’m the person that 
was charged with disseminating it. I have to think about how I 
protect and maintain the mana of all of those people before me. 
That’s six generations looking down on me making sure that I do it 
correctly.  
Renowned publisher and founder of Huia, Robyn Bargh, also expresses frustration 
over failures in the publishing industry to afford content created or published by 
Māori, about Māori, or written in Māori language, with the same respect and care 
shown to other publications created by Pākehā (Bargh, 2020). Bargh shares an 
example of how content created by Pākehā tends to be treated in the industry 
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compared to content created by Māori. She reflects on a situation where she once 
approached the copyright owner of the Beatles’ song Hey Jude on behalf of esteemed 
Māori author, Patricia Grace. Bargh explains that she intended to secure a licence to 
use a line from the song, as Grace wanted to use it in a story she had written and 
intended to publish. Bargh describes how her request was met with a resolute 
rejection by the copyright owner, despite offers of a substantial fee in recompense. 
Reflecting on this scenario, Bargh (2020) comments, 
People think that when it’s Māori they don’t need to worry, and 
Rangi Matamua, he’s not someone famous or anything, he’s not a 
Beatle. There are actually many examples of how Māori knowledge 
and Māori language are misused in all kinds of ways. I think the 
Rangi Matamua one is just a classic example of how people, in this 
case, a government department, assume it’s okay to just use it. 
They’d never do that with information from scientific research 
papers or books published by well-known authors such as Judith 
Binney – they wouldn’t do it with no permission or 
acknowledgement. But for some reason, when it’s a Māori author 
and a Māori publisher, they think it’s okay.  
Bargh suggests that there is a common failure in the industry to recognise the true 
value of mātauranga Māori. It is an issue that impacts all Māori because mātauranga 
Māori lies at the heart of our identity, language, and culture. Stolen mātauranga 
taken without consent is a deeply emotional issue for Māori. This is especially so 
given the challenges that exist for publishers who seek to hold perpetrators of such 
breaches accountable. Taking action to resolve transgressions involving the misuse 
of mātauranga Māori is often a time-consuming and exhausting mission. And under 
current legislation, there is no guarantee of a satisfactory resolution.  
Valuing mātauranga Māori places a burden on publishers to do due diligence to 
ensure they have the right conversations, with the right people, at the right time. 
This is imperative to the effective protection of mātauranga Māori. But implicit in 
this is knowing when the right time is, who the right people are, and what the right 
conversation is to have with them.  
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Due diligence 
There is currently no legal requirement for individuals or organisations wanting to 
use mātauranga Māori in the publishing industry to do their due diligence to: engage 
in genuine, open and honest discussions with the creators and kaitiaki of the 
mātauranga Māori they wish to use; or to develop an ongoing relationship with the 
whānau, hapū, iwi or individuals to whom that mātauranga belongs. 
This is an issue because, in the absence of any policy or legislative guidelines, people 
who may want to use mātauranga Māori often just take what they want and use it 
how they wish without going through the correct processes to secure rights of use.45 
Sometimes this is through lack of understanding, awareness or ignorance; at others, 
it is through a conscious and unapologetic act of wilful theft, abuse or misuse.  
PANZ councillor and publisher from Oratia Press, Peter Dowling (2020) comments 
on the due diligence required to establish the author–publisher relationship and 
specifically the role that Pākehā publishers can play in protecting mātauranga Māori 
when working with Māori authors and iwi: “I think it’s about being honest about 
each of our identities and sharing and engaging in goodwill, and meaningfully”. 
Publisher Dr Sam Elworthy (2020) from Auckland University Press (AUP) notes, 
I think that most New Zealand publishers who are decent have a 
basic understanding of what they can and can’t do with Māori 
knowledge ... But we don’t tend to have anything written down or 
any standards or rules or obligations or commitments. So, it’s all 
pretty loosey-goosey.  
People or organisations that want to use mātauranga Māori need to do their due 
diligence. This means engaging in genuine, open, and honest discussions with 
creators and guardians of mātauranga Māori. It also includes developing an ongoing 
relationship with the iwi, hapū, marae,46 whānau or individuals to whom that 
mātauranga belongs. In general, there are no legal obligations or policy 
requirements that place a duty of care on individuals or organisations wanting to 
 
45 An exception to this would be the requirements set out in the Haka Ka Mate Attribution Act 2014, 
as discussed in Chapter Three (see p. 52). 
46 A complex of carved buildings and grounds that belongs to a particular iwi, hapū, or whānau. 
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use mātauranga Māori.47 Without any policy or legislative guidelines to help people 
learn and understand appropriate protocols to acquire rights of use from the creator 
or kaitiaki of mātauranga Māori, there is opportunity for both unintentional and 
intentional abuse, misuse and theft of mātauranga Māori.  
This issue affects people who genuinely want to engage with Māori to secure rights 
of use to their mātauranga Māori, but may be unsure how to do so. It also impacts 
Māori artists and kaitiaki of mātauranga Māori who are bereft of any real protection 
from abuses or misuse of their works. This highlights the need for government to 
review current IP law and consider how legislation can be enacted to effectively 
protect mātauranga Māori, its creators and kaitiaki. It also demonstrates the 
importance of publishers, and other individuals and organisations seeking to use 
mātauranga Māori to do their part in protecting its value and integrity.  
Saying ‘No’ to publishing mātauranga Māori 
A further issue identified in the interviews relates to the need for publishers to be 
guided by creators and kaitiaki of mātauranga Māori when they determine that 
certain aspects of it should not be published.  
Publisher and co-owner of Huia, Eboni Waitere (2020), comments that often 
repositories of mātauranga Māori make the decision not to publish certain aspects 
of their knowledge because there is little guarantee it could be protected effectively: 
“Sometimes the people who would be the best storytellers don’t always provide 
stories because they can’t always control how those stories will be used or misused”.  
Speaking from her own experience as a guardian of mātauranga Māori for her iwi, 
Bargh (2020) shares her thoughts on this issue:  
There are stories and whakapapa and waiata that we don’t publish 
because being published means being made public to the whole 
world. And we’ve got stories and things – and each iwi will be the 
same – that actually are our stories. So, you’ve got gradations of 
making it public.  
 
47 An exception to this would be the requirements set out in the Haka Ka Mate Attribution Act 2014, 
as discussed in Chapter Three (see p. 52). 
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Elworthy (2020) says that it has taken him a while to understand that sometimes a 
decision not to publish certain content is the best way to protect mātauranga Māori 
in the industry: 
Part of the respect for control over Māori knowledge is recognising 
that there’ll be people who hold a lot of it who have decided that 
the book that sits in a bookstore and libraries and is accessible to 
all, is not the appropriate container for this sort of knowledge. And 
that’s taken me a while to sort of get my head around.  
These comments from Elworthy, Bargh and Waitere demonstrate the importance of 
publishers taking heed of the wishes of traditional safe-keepers of mātauranga 
Māori about what should and should not be published. This is imperative if the 
industry is to better protect mātauranga Māori. The issue raised by some research 
participants is that not all publishers give due deliberation to the wishes or advice 
of the cultural guardians of mātauranga Māori, and that this needs to change. 
Validating mātauranga Māori 
Another issue discussed concerning the protection of mātauranga Māori relates to 
the importance of publishers having the requisite capability and proper processes 
to validate it. Participants acknowledge that authenticating mātauranga Māori is 
often a challenge for publishers as many do not have the necessary processes or 
capability to determine the validity of the mātauranga Māori they publish (Bargh, 
2020; Morris; 2020; Waitere, 2020). The participants argue that these publishers 
lack the requisite skills, value base, and cultural understanding to assess whether 
the mātauranga Māori content they intend to use is important, accurate, trivial or 
incorrect (Bargh, 2020; Morris; 2020; Waitere, 2020).  
Bargh (2020) describes the issue in this way:  
I think we’ve got those two things: the traditional – which is the 
traditional knowledge and stories expressed in all the artforms – 
and the contemporary versions of these. But when we bring the 
traditional into a modern world, then we can run into problems. 
That’s not to say that we can’t adapt and evolve – we can and we 
must. But we need to know what we are doing and we need 
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guidance from those who are more knowledgeable. We need to 
know, who has the skills to authenticate that? Who is going to 
validate it and say, ‘This is authentically Māori,’ even though it 
could be using modern design, or modern technology, or modern 
all sorts of things? With adaptations, you reach a point when you 
have to ask: Is it still Māori? Actually, the question is: What makes 
it Māori? So you have to have a process and people who know, and 
people who are open enough to challenge each other, and work it 
out, and have access to records and other information to validate 
all of that knowledge.  
Bargh (2020) argues that this raises some key questions: Does the publisher have 
the capability to validate mātauranga Māori? And what processes do they have in 
place to authenticate it and then protect it? This is particularly important when 
mātauranga Māori is being developed for a contemporary realm.  
Elworthy (2020) also comments on the lack of capability in the industry to validate 
mātauranga Māori:  
Close to zero historians have sufficient Māori language skills to go 
into the archives and read the Māori language sources and 
incorporate that. Nevertheless, we publish books by Pākehā 
historians with no or low Māori language skill, or by Māori 
historians with low Māori language skills. Their attempt at writing 
history … people rightly argue about whether that’s okay still or 
not. And I think that over time, what’s a reasonable expectation of 
skills and knowledge to write about the Māori world will change I 
think, over time.  
One inference here is that there is an awareness of this issue in the publishing 
industry and a growing acknowledgement that perhaps people with no or limited 
capability in validating mātauranga Māori should not be writing about it or 
publishing it. The suggestion is that the expectations concerning the requisite 
skillset expected of somebody writing about the Māori world are changing and will 
continue to do so over time. But the argument from Māori is that this change is long 
overdue (Bargh, 2020; Matamua, 2020; Morris, 2020; Waitere, 2020). For Māori, the 
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need for urgency and more proactive steps from those engaged in the publishing 
sector to expedite this change is evermore pressing.  
Bargh (2020) argues that there are in fact Māori who carry a wealth of knowledge 
about history: 
Some people think there are no historians with Māori language 
skills. There are a number of people with a deep knowledge of 
Māori history – whakapapa, traditional stories and knowledge. But 
these stories are not being published.  
Brian Morris (2020), publisher and co-owner of Huia, adds to the discussion on this 
issue: 
He mea whakawehi tonu te mātauranga pāpaku … Ko ngā ara 
whakaputa o ēnei wā ka riro tonu mā tēnā, mā tēnā e whakaputa i 
ngā kōrero. I runga anō i te tika, i te hē, i te matatau, i te kūare. 
Engari ka puta tonu, nē? Kāre e taea te kī atu, ‘Kāre e tika māhau e 
whakaputa ngā kōrero.’ Ki te pērā, ka whakaputa tonu. Ka nganga 
tonu ki te whakaputa i ērā kōrero.  
To paraphrase, Morris (2020) argues that a little bit of knowledge is a dangerous 
thing. He refers to the many different avenues that are now utilised to publish 
mātauranga Māori and the lengths that some publishers will go to disseminate it, 
regardless of its accuracy, eloquence or errors. Even if the legitimacy of such 
material is questioned or objections to it being published are raised, some 
publishers will still proceed and publish it without any consideration as to its 
authenticity or validity. This is because some publishers have other motivations that 
take priority over the need to authenticate the mātauranga they publish (Bargh, 
2020; Dowling, 2020; Matamua, 2020; Morris, 2020; Waitere, 2020).  
Motivations for Publishing Mātauranga Māori 
It is evident from the data collected in the interviews that there are varying 
motivations for publishing mātauranga Māori in the industry. The reasons for 
publishing mātauranga Māori can differ greatly for Māori publishers, non-Māori 
publishers, Māori authors, iwi and other creators and kaitiaki of mātauranga Māori. 
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Arguably, this can create significant problems for the protection of mātauranga 
Māori.  
Elworthy (2020) comments on the motivations to publish at AUP: 
We’re a mission-based publisher ... Sales is often an indicator of 
impact for us. We do like to sell books because it helps pay the 
salary … But when a book does sell a lot of [copies], it’s an indication 
that the audience out there is going, ‘This is the right author taking 
on the right subject for us.’ So less, ‘We can make more money out 
of that or this author,’ and more, ‘We want to publish books that the 
audience is interested in, [that] the Māori world finds 
authoritative.’  
Elworthy (2020) also shares his general views on the motivations of practitioners 
to publish mātauranga Māori: 
In the Pākehā world, our assumption is, hey knowledge – let’s get it 
out there. That’s where it belongs. Put it in a book and sold. But 
there are plenty of areas of the Māori world where the experts in it 
are not that excited about capturing all that in a book and making 
it equally available to allcomers. So, part of our job is to go out there 
on the hunt for good stories and to treat the Māori world as a source 
of great stories.  
Elworthy (2020) further contends that some publishers are motivated to publish 
mātauranga Māori because of social benefit incentives: “Let’s put more print content 
out there that people can read in the Māori language because by doing so it’ll help 
foster the continuing growth of Māori language as a sort of social driver”.  
Various participants argue that some publishers are compelled by much less 
virtuous motives (Bargh, 2020; Dowling, 2020; Matamua, 2020; Morris; 2020; 
Waitere, 2020). Dowling (2020), argues that there are valid reasons for concerns 
around this issue:  
It’s very easy for someone to contract an author and just publish a 
book, but that to me is not mātauranga Māori. That’s a production 
line ... I think if you really want to back a project and actually treat 
65 
it appropriately and ensure that it’s going to have its best journey 
into the world, then you need to look at your own understanding 
and get on the waka.48  
Matamua (2020) also contributes to the discourse on this issue: 
I actually think that historically Māori have been treated really 
poorly for the most part by publishers. I think the publishers, at the 
end of the day, don’t really care for mātauranga Māori. I think what 
the publishers care about is their bottom line. They want to make 
money and if mātauranga Māori is a way of making money then 
they’ll do it, if I’m being honest ... It’s trying to make their name in 
some space, to be seen as the leader in some space.  
Matamua (2020) also shares his thoughts on his own motivations for publishing 
mātauranga Māori:  
I’m telling the stories of my ancestors. I’m reinterpreting in my own 
words to make it clear, the processes that they went through to talk 
about astronomy and do all this other stuff. So it’s more than just 
the story that resonates with me. There’s this much bigger context 
to it. I think that’s something that needs to be made aware. 
Matariki,49 that book is not just words on the paper for me. It’s a 
legacy of my ancestors in a practice that was missing. I think that 
book has been really important for the development of the Matariki 
space and a growing national identity, and Māori reaffirming and 
revitalising their connection to the night sky and spirituality. 
Because it’s bigger than just looking at the stars. There’s the 
karakia, the releasing of the dead, the spirituality of it. It’s more 
than words on paper.  
 
 
48 Canoe, vehicle. 
49 Matamua, 2017b. 
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Waitere (2020) also comments on the variant motivations for publishing 
mātauranga Māori: 
If the whakaaro is right and if the wairua is right, then I say, yes. 
But, if the motivation for publishing is more for money, but not 
necessarily for providing good quality works, then I don’t think 
that’s a good reason.  
Bargh (2020) shares her motivations for publishing mātauranga Māori, which have 
more recently been shaped by her role as a researcher and kaitiaki of mātauranga 
for her iwi. She asserts that there are important questions that need to be considered 
when it comes to one’s motivations for publishing mātauranga Māori:  
What should be published and for what purpose? What is the 
purpose of publishing it? What audience is it being published for? 
Because that changes what you’re publishing. For example, these 
traditional stories that we just did ... it’s quite different being here 
and writing it with the kaumātua.50 It’s not just, what is the story? 
It’s who’s connected to it? ... You’ve got to capture the knowledge, 
but then find a way to retain it, save it and publish it. Because what 
you want to do is make it available for future generations. For us, 
those are the purposes. It’s not just about publishing a book to win 
a book award or to make a lot of money on the global market. That 
doesn’t even enter into it. In the publishing industry, there are quite 
different purposes.  
Morris (2020) contends that the issue of people’s motivations for publishing 
mātauranga Māori raises questions about the integrity of some publishers:  
Kāre pea ko te tino whāinga kia tika te mahi, kia mahi tonu i runga 
i ngā tikanga. Me tō tāua mōhio, arā anō ngā whāinga o ngā whare 
whakaputa pukapuka. Me puta i te wā tika, nē? Ki te kore e tutuki 
ētahi āhuatanga, hei aha noa. Engari ko te mea nui, kia puta. Kia nui 




tāua i ētahi o ngā whare whakaputa pukapuka, ko tō rātou aronga 
he mea whakahīhī i a rātou anō. Koinā hei whakapehapeha i te 
ngākau o tēnā, o tēnā. Nā reira kua kite tātou ināianei i ngā 
āhuatanga kei te whāia mō te reo Māori, ngā pukapuka reo Māori. 
Me whakaputa ināianei … Kei te kaha whāia e tēnā whare, e tēnā 
whare, kia puta tētahi pukapuka mō te reo Māori.  
To paraphrase, Morris (2020) asserts that, for some publishers, the motivation is 
not to ensure mātauranga Māori is reflected accurately or in line with tikanga Māori. 
He contends that some publishers are instead motivated by the desire for personal 
recognition and accolades – spurs of vanity. This, he argues, is evident in the sudden 
drive by some publishers to produce books in te reo Māori. He also argues that if 
aspects of mātauranga are not given due consideration or protection in the process, 
it is neither here nor there for these publishers. Instead, the driver is to get the work 
out into the world on time and to as wide an audience as possible so that it achieves 
high book sales and reaps significant financial reward. This brings into focus the 
issue of commoditisation and commodification of mātauranga Māori and its 
influence on behaviours within the industry.  
Commoditisation and commodification of mātauranga Māori 
Battiste (2008) argues that “the commoditization51 of knowledge has been in 
practice for 500 years” (p. 503). She asserts that some Indigenous communities 
want to share their knowledge and many have created their own conventions and 
practices to facilitate this. Some protocols establish parameters around the 
knowledge that can be shared, and the circumstances under which it can be 
imparted. But many Indigenous communities want those parameters to be flexible 
enough so that those who own that knowledge collectively can benefit from it 
commercially, if they choose. Battiste (2008) proposes that Indigenous peoples 
should be encouraged to develop their knowledge for commercial purposes if they 
wish to and think it is appropriate.  
 
51 Commoditization or commoditisation is the transformation of something into a commodity by 
stripping it of differentiating characteristics. 
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Royal (2006) states that knowledge has become a commodity available to everyone, 
but in particular to those who have the money to pay for it. For Māori, commodifying 
our mātauranga means accepting that it becomes an asset with a price on it. It also 
means that it can be broken up and distributed unless legislative or contractual 
protections are put in place to prevent such action. As discussed in Chapter Three, 
this creates challenges for Māori and other Indigenous peoples who have 
understandings and practices of communal and collective rights and relationships. 
Burfitt and Heathcote (2014) contend that it is common for there to be reluctance 
towards commodification52 of Indigenous knowledge and cultural property due to a 
combination of cultural, political and commercial reasons. 
One issue that emerges in the interviews concerning the commodification of 
mātauranga Māori relates to the creation of funding opportunities to support Māori 
writers and book projects. Organisations like Creative New Zealand, which provide 
funding to the publishing industry, are now challenging applicants that request 
support or seek recognition, to articulate what they do to support diversity in the 
sector. Some participants argue that this change is driving certain undesirable 
behaviours in the industry, and inciting a chase for ‘the brown dollar’.  
Bargh (2020) articulates the issue as follows:  
One of the big problems is that the funders have provided funding 
to promote diversity and that’s led to unintended consequences in 
the publishing industry. As part of last year’s funding round I was 
contacted by all kinds of organisations – publishers, publishing and 
author support groups, writers festivals and other organisations 
asking to form various kinds of partnerships, etc. to meet the 
diversity criteria. This led to additional pressure that we don’t 
need. Secondly, the funding is also encouraging more publishing of 
works on Māori topics and in Māori language. This may be great, 
but care needs to be taken to ensure that these works are authentic. 
And although more works in Māori language are definitely needed, 
 
52 The assignment of a commercial value to something not previously valued in a commercial sense. 
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the most urgent need is for original works in Māori language rather 
than translations.  
A further issue relating to the commodification of mātauranga Māori emerges as 
frustration at a perceived practice by some non-Māori publishers of ‘poaching’ 
Māori authors and illustrators (Waitere, 2020). This sometimes occurs shortly after 
Māori authors or artists receive accolades or recognition for their works in industry 
awards. The vexation is because these publishers often invest very little into the 
development of those Māori writers and illustrators. However, their actions show 
that they seek to profit from the long-term investment and support of other 
publishers into those Māori writers and illustrators. Waitere (2020) equates the 
behaviour to waiting for the proverbial cream to rise to the top before skimming it 
off.   
Waitere (2020) states that this issue is particularly frustrating for practitioners at 
Huia, a Māori publishing company that has invested significantly into growing Māori 
writers and illustrators through a range of programmes and practices over the past 
three decades. Waitere (2020) notes that targeted initiatives delivered by Huia 
aimed at providing Māori content creators with opportunities to hone their skills 
include: collaborating with the Māori Literature Trust/Te Waka Taki Kōrero to 
administer Te Papa Tupu, an incubator programme for Māori writers; implementing 
policies and practices to actively engage and support Māori illustrators to scaffold 
into advanced and substantial contract work; supporting Māori writers to attend 
local and international writers festivals; establishing the Pikihuia Awards to 
discover, promote, and encourage emerging Māori literary talent; delivering writer 
workshops at marae and wānanga for Māori communities; and facilitating writing 
initiatives for Māori students through kura.  
Waitere (2020) says that publishers that engage in the practice of ‘poaching’ may 
see nothing wrong in the activity. They may even justify their actions as acceptable 
given that the publishing industry is a competitive market. However, Waitere (2020) 
claims that the issue has wider implications for the protection of mātauranga Māori: 
Part of our investment into a lot of authors and illustrators we work 
with is focused on growing their understanding of their role and 
responsibility in valuing and protecting mātauranga Māori as 
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content creators ... Some of our writers are experts in this area and 
we learn from them. But for others, it’s something new. Often 
they’re unaware of it until they start working with us here at Huia. 
We put in a lot of effort to ensure mātauranga Māori is valued, 
validated and reflected authentically in our publications. These 
authors and illustrators see this and learn what it looks like in a 
practical sense as they go through the publishing process with us ... 
And then their understanding about how to protect mātauranga 
Māori grows. It’s important for the industry as a whole because it 
grows the capability of Māori practitioners who can lead the sector 
to take better care of our mātauranga ... So when other publishers 
poach these authors and illustrators we’ve been trying to grow and 
who we’ve usually been investing in for a long time, this becomes a 
problem because they don’t have the same focus on mātauranga 
Māori as we do. It interrupts the learning for these authors ... and 
they can get exposed to bad practices when it comes to valuing and 
protecting mātauranga Māori.  
The practice of poaching Māori authors and illustrators in this way is identified as 
an issue that impacts the protection of mātauranga Māori.  
Waitere adds that there are some benefits to be gained by Māori writers having 
opportunities to work on collaboration projects – ventures that see writers working 
with other publishers and authors to produce works such as anthologies that feature 
writings by multiple contributors. Such partnerships have the potential to offer 
authors the chance to strengthen their skills and hone their craft alongside other 
creatives. However, Waitere (2020) argues that those relationships need to be 
established through open and honest conversations between publishers and 
writers, and not in an underhanded way.  
As a publisher, I want to support our authors to have opportunities 
that are going to help them grow. And I think that collaboration 
projects can be a good way for this to happen ... and can be done in 
a way that it’s a win-win-win situation: for the writers, their 
publishers, and those other publishers or writers who want to 
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collaborate with them. But in my experience, some publishers don’t 
go about it in the right way ... they’re not upfront about their 
intentions. It’s not a Māori way of doing things ... It’s another 
reminder that there’s little regard for mātauranga Māori, for Māori 
ways of doing things in our industry.  
This issue relates to a challenge faced by Māori practitioners who feel their ways of 
building and nurturing relationships differ to how some non-Māori practitioners in 
the sector operate. Māori ways of building relationships are based on Māori values 
and whakaaro Māori, which are also integral elements of mātauranga Māori. This 
challenge exemplifies how mātauranga Māori sometimes struggles to find space in 
the multiple layers of the publishing industry.  
Roles and Responsibilities in Protecting Mātauranga Māori 
A key topic that emerges from the interviews concerns the roles and responsibilities 
of authors, publishers, iwi, and government in protecting mātauranga Māori in the 
publishing industry. There is absolute agreement from all participants that 
mātauranga Māori needs to be protected in the sector. However, there are divergent 
perspectives on exactly where and with whom that responsibility should sit. This 
highlights a challenge for the industry. 
Rennie (2020) expresses his view that the authority related to mātauranga Māori 
always sits with the author and that the publisher’s role is to provide support. In his 
experience, it is not for the publisher to tell the author who to form relationships 
with; rather, it is for the author to identify that and for the publisher to support them. 
That kaitiaki relationship, I think the author is central to 
determining what that relationship is. The author and their work 
will then often have a relationship with people who may be 
determined as the kaitiaki for that knowledge. That, for me as a 
publisher, is the foundational relationship and that’s the one that 
we’re there to support ... It’s about us ensuring that the author feels 
supported and has everything they need from us as the publisher, 
to enable them to have the conversations and to sustain the 
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relationships that are essential for that book to enter the world in 
its best possible form and in the best possible way.  
Elworthy (2020) also asserts that a significant duty sits with the author in ensuring 
mātauranga Māori is protected and valued in their work:  
My experience has been that one can trust an author like that, one 
can trust [the author] implicitly to do the right thing because their 
reputation depends upon it far more than mine. Their reputation 
and potential for damage and harm or dispute is ... what they can 
lose out of that is far more than what I will ever lose as a publisher. 
They’re vulnerable in ways that I am not and because of it, their 
commitment to doing the right thing is very strong.  
While some participants focus on the roles that authors and publishers have in 
protecting mātauranga Māori, a different perspective is shared by Bargh (2020) who 
argues that most publishers are very limited in their ability to do this. She contends 
that hapū and iwi are best placed to take responsibility for protecting their 
mātauranga. Bargh (2020) also asserts that there is urgent need for Māori to grow 
the pool of experts who could be given the responsibility of protecting mātauranga 
on behalf of their iwi and hapū.  
Everybody working in the publishing industry should be 
responsible. But of course, most of them don’t know the value of 
what it is they’re protecting. So, for some, they don’t understand 
what they’re there to protect. I think the responsibility should go 
back to the people where it [the mātauranga Māori] came from, so 
the hapū or iwi, and the people in those iwi who know. For 
publishers, I think it’s about referring back to the people who know.  
Morris (2020) concurs with this argument, stressing the importance of 
acknowledging where a story originates and to whom it belongs: “Koirā tētahi o ngā 
mea nui – kia maumahara nō hea ngā kōrero, nō wai ngā kōrero”.  
Bargh (2020) and Morris (2020) suggest that there are key questions that all 
publishers should be asking as part of their role in protecting mātauranga Māori.  
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These questions include: 
• To whom does the story belong? 
• Is this person (the author) the best/most appropriate/right person to tell 
this story on behalf of the community to whom this story or mātauranga 
Māori belongs? 
• For whom is this story being told or shared? 
• Are there other communities who have a connection to this story that may 
be affected by it being published? 
These participants argue that all publishers need to take responsibility to ensure 
that these questions are not only asked, but are also answered by the right person 
or group (Bargh, 2020; Morris, 2020). 
Several participants refer to the fact that institutions like museums and libraries 
often have processes in place that require publishers or authors to seek permission 
from iwi for the use of certain content – for example, photographic images 
(Elworthy, 2020; Rennie, 2020). Working through this process is something familiar 
and expected by publishers, a task that they readily accept as part of their role. 
Rennie (2020) states, 
A lot of the work we do, we clear a lot of the permissions ourselves 
... so we’re fairly well-versed in, for example, clearing or engaging 
and discussing iwi permissions, and absolutely honouring that 
process. That’s one area where we are very, very thorough and 
certainly exercise some control around ensuring that that process 
is absolutely met.  
However, Elworthy (2020) suggests that sometimes publishers see the onus on 
them to secure such permissions diminish in certain circumstances; for example, in 
the case of a very old image of a Māori person from the 19th century. He proposes 
that, in some instances, a ‘looser’ sense of the requirement to obtain permissions 
could prevail. However, he concedes that it is difficult to articulate why this is the 
case in some situations and not others. Waitere (2020) acknowledges that such a 
perspective exists within the industry, but argues that this needs to change. She 
reasons that it is convenient for publishers to take such an approach as it puts them 
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in a very comfortable position of absolving themselves of any responsibility to seek 
certain permissions if they deem it too difficult or time-consuming. It means 
publishers can choose their level of commitment to protecting mātauranga Māori. 
Waitere (2020) states, 
An argument for doing nothing or doing a pretty poor job is to say 
that it’s too difficult to get permissions or find the right person to 
ask whether or not it’s okay ... How do you publish a haka? You just 
go and ask first. You start with the iwi and then you just persevere. 
Because the iwi are busy – they’re not there just to answer 
publishers’ and writers’ or anyone else’s questions. They’ve got 
their own work to do. So being mindful of all of those things, just 
follow up and say, ‘Is it okay?’, ‘Is this okay?’, ‘Do you want to 
check?’ Sometimes they might say, ‘No, I don’t want to check,’ and 
that’s okay too. As long as we’ve given them the opportunity.  
Concerning the role of government in protecting mātauranga Māori, there is a need 
for Māori as a minority group to be supported with active protection by government 
so that our distinctive cultural characteristics, identity and rights are not 
marginalised (Durie, 2005). The Treaty of Waitangi also requires the government to 
actively protect Māori interests that could be affected by international legislative 
tools (Tuffery-Huria, 2020). Dowling (2020) comments, “I do think there’s probably 
more that our government could be doing in terms of facilitating this”.  
The need for more action from government is identified by the research participants 
as a further challenge relating to the roles and responsibilities of protecting 
mātauranga Māori in the sector. This includes ensuring there is appropriate and 
effective legislation in place to enable Māori to take action in situations where our 
mātauranga is misused.  
Telling Our Stories in Our Voices 
Some issues raised in the interviews concern how mātauranga Māori and Māori 
identity are reflected in literature. These challenges relate to the authenticity of 
voices, realities, and perspectives represented in publications written about Māori 
or mātauranga Māori. Discourse from the interviews includes assertions that more 
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needs to be done to empower Māori to tell our stories in our voices, rather than have 
our mātauranga Māori written about by people not of our Indigenous community 
(Bargh, 2020; Matamua, 2020; Morris, 2020; Waitere, 2020). Janke (2009) asserts 
that, “Some Indigenous people question whether non-Indigenous people should 
write about Indigenous people at all, be it Indigenous history or the portrayal of an 
Indigenous character” (p. 9). 
Looking at this issue from a Māori perspective, Matamua’s (2020) assertions accord 
with Janke’s contention: 
I don’t think non-Māori should be writing about Māori. I think the 
days of us being subject matter within white people’s books needs 
to end. We need to write our own stuff. It’s actually a form of 
colonisation when we have to read our own history through 
another culture’s lens or through the words of another person 
who’s not from our culture.  
Morris (2020) supports this assertion: 
Mōhio tātou mō ngā pukapuka katoa mō tātou te iwi Māori. Nā te 
mea e ai ki ngā kōrero, ko te iwi Māori te iwi kua kaha rangahautia, 
o ngā iwi katoa o te ao. Nā reira, he nui ngā pukapuka kua puta e kī 
mai ana ki a tātou te Māori e pēnei ana; ko wai tātou, nō hea tātou.  
Morris (2020) states that there is evidence showing that Māori are the most 
researched people in the world. Consequently, there are a multitude of publications 
that have been published that focus on telling Māori who we are and where we are 
from.  
Waitere (2020) adds to the discourse on this issue by suggesting that iwi and hapū 
should be publishing their own narratives: 
Te Wānanga o Raukawa have their own publisher. When it comes 
to academics and stories from Raukawa, I would say Raukawa 
should publish that first. They’re best placed to care for that 
knowledge, to value it in a way that the rest of us may appreciate. 
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But it might not necessarily translate into our whatumanawa53 the 
way that it will for them. That’s why they’re best placed to publish 
their stories.  
At the heart of this issue is the importance of safeguarding iwi stories as cultural 
expressions of mātauranga Māori. There is a long history in the Aotearoa New 
Zealand publishing industry of Māori stories being told and mātauranga Māori being 
written about and shared by non-Māori writers. And now there are strong calls from 
Māori for that to change (Bargh, 2020; Matamua, 2020; Morris, 2020; Waitere, 
2020). This is an issue that needs to be addressed specifically by writers and 
publishers, as they have the power to decide whose stories they write about and 
publish. Matamua (2020) argues: 
What I see is a lot of non-Māori people telling Māori who they are 
through the publishing industry and that’s just as it is. People who 
don’t have any understanding of language, te reo Māori, don’t have 
any cultural understanding, usually going out and reviewing works 
by other non-Māori who have written about Māori and coming up 
with more stuff about Māori, telling Māori who they are. We’ve got 
a long history of that way back from the time of George Grey and 
even further back: S. Percy Smith, Elsdon Best, even into modern 
times and we still laud these people as the experts. Judith Binney, 
Angela Ballara, Anne Salmond, Paul Moon. The list goes on and on 
and on, and that’s what I see. I see non-Māori fascinated with Māori 
knowledge and Māori ways of knowing, writing themselves into the 
space and writing us into the space and very far and few Māori 
really pushing back against that or writing. We have some, but not 
enough. I have issues with the likes of Paul Moon, who is not an 
authority in some of the areas that he writes. I want to say to him, 
‘Bro, stay in your lane. I’m not too sure what that is, but you’re not 
a language expert. You shouldn’t talk about the language. You have 
no credibility in that space. You’re writing these histories and 
 
53 Seat of emotions or heart. 
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talking about a tohunga. It might be a good idea to interview a 
tohunga before you talk about a tohunga’. I still hold true to the 
belief that we need to continue as Māori to publish our stuff. We 
need to publish our mātauranga Māori. By publishing it and putting 
our names on it, that’s how we ultimately protect it.  
Elworthy (2020) suggests that books about Māori written by Māori often sell better 
than books about Māori written by non-Māori:  
We’ll always sell more copies of a book when Māori themselves are 
telling the story of the Māori world, than we will if a Pākehā is 
telling the story of the Māori world. I think that in general is true 
and there’s a reason it’s true – because I think the audience respects 
that more, honestly.  
This call for there to be more focus in the publishing industry on Māori telling our 
stories and sharing mātauranga Māori in our own voices throws light on another 
issue; the need for practitioners to consider their own skills and knowledge when 
dealing with mātauranga Māori.  
‘Knowing Your Wheelhouse’ in the Publishing Industry 
Some discourse in the interviews concerns the need for publishing practitioners to 
be alert to the parameters of their own skillsets, and the depth and breadth of their 
understandings concerning mātauranga Māori. It is suggested that some 
practitioners tend to operate ‘outside of their wheelhouse’, meaning they engage in 
tasks and activities involving mātauranga Māori that are beyond their capabilities 
(Bargh, 2020; Matamua, 2020; Morris, 2020; Waitere, 2020). 
An example shared by Waitere (2020) to demonstrate this point is a book project 
that Huia worked on in 2015. The publication presented mātauranga Māori in 
different forms including a mōteatea for which the words and an English language 
translation were provided by the iwi to whom the mōteatea belonged.  
Because the book was written mostly in English but contained segments in Māori 
and the odd Māori language word or phrase, the plan was to engage an English 
language editor to edit the English text, and a Māori language editor to edit the Māori 
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text to appear in the book. To expedite this process, an additional task assigned to 
the English language editor was to highlight any Māori words in the text to make it 
easier for the Māori language editor to conduct their review once the text reached 
them. This is common practice at Huia because of the high demand on what is a very 
small pool of Māori language editors. To ensure these editors can focus on Māori 
language editing, it is common to task them only with editing te reo Māori text rather 
than works in English – even though Māori language editors are quite capable of 
doing so. Some risks need to be mitigated in this practice so that the authenticity 
and integrity of the text is protected; however, in my experience, most editors are 
fairly familiar and comfortable with managing these risks.  
Both editors and the publisher for this particular project were comfortable with the 
proposed approach. And so the English language editor (who had very limited Māori 
language proficiency) set to work on editing the text, knowing that a Māori language 
editor would also be reviewing the text as part of the editing process. When it came 
to the mōteatea, the editor highlighted the Māori words as expected. However, the 
English language editor then proceeded to make changes to the English language 
translation of it. For Waitere (2020), the situation raised several serious questions: 
Why would an English language editor with very limited Māori 
language proficiency suggest changes to an English language 
translation of a song they didn’t even understand? How would they 
even know that the changes they were making even made sense or 
aligned with the intent of the original composer, or that it even 
reflected what the Māori text was saying?  
In Waitere’s view, the editor’s actions demonstrated a disregard for the value and 
integrity of the mātauranga Māori contained in the text. This example highlights the 
importance of editors, designers, authors, illustrators, and publishers ‘knowing their 
wheelhouse’ when dealing with mātauranga Māori and particularly Māori language 
content. This means being aware of and honest about their own capability to engage 
with works of this nature. It is imperative to the protection of mātauranga Māori 
that publishing practitioners consider whether they have the necessary skills, 
knowledge and understanding to engage with mātauranga Māori content. Waitere 
(2020) comments, 
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In my experience, some practitioners don’t even ask the question 
of whether or not they should be working on a project like this ... 
They don’t see the mātauranga Māori content as having any value 
different to any other content in a book.  
This issue relates to another challenge raised during the interviews concerning the 
lack of diversity in the publishing industry.  
Lack of Diversity in the Publishing Industry 
Almost all of the research participants identify that the publishing industry 
experiences a lack of diversity. They assert that this challenge presents significant 
implications concerning the protection of mātauranga Māori in the industry. Bargh 
(2020) claims that “the publishing industry, as a whole global industry and in New 
Zealand, is a very Pākehā industry”.  
Elworthy (2020) concurs, asserting that publishing tends to be a white, middle-class 
profession that largely excludes a range of other voices, including those of Māori: 
I think there’s a strong sense among many publishers that we are 
an industry largely lacking in diversity of people who work in 
publishing, which is around Māori and Pasifika and Asian and 
other.  
Dowling (2020) adds that “we have a dearth of Māori working in the industry”.  
Waitere (2020) also asserts that publishers need to take some responsibility for the 
lack of diversity in the sector: 
At no stage have I seen that they [publishers] have said, ‘I’m going 
to look at myself as a publisher,’ and say, ‘Actually, why am I not 
employing more Māori people – not just to work on Māori books, 
but actually to work on all the books that are here?  
Participants further assert that far-reaching consequences are resulting from the 
glaring lack of diversity in the sector. 
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The impact of lack of diversity 
One impact of the lack of diversity in the publishing industry is the marginalisation 
of Māori voices in the sector. This is the case across multiple levels of the industry, 
and particularly so at governance tiers. A further impact is that publishers typically 
work with authors who think like them and so only publish stories that are 
interesting to them. It makes the vision of having diverse realities and perspectives 
as part of our literary landscape seem an elusive dream. On this point, Elworthy 
(2020) comments, 
There aren’t enough people out there going out and meeting Māori 
authors in Māori environments. There aren’t enough publishers out 
there cultivating that world to identify the most interesting people 
who have the most interesting stories to write books, to do all sorts 
of things that publishers normally would do ... It’s always very easy 
to go and seek out authors who are similar to oneself or who are 
interested in the things oneself is interested in. So, I think there’s a 
danger there just of publishers not seeking out talent and stories 
from the Māori world.  
The lack of diversity in the domestic publishing sector also means that many 
publishers do not have the requisite capability to know how to treat Māori language 
content or mātauranga Māori content properly. On this point Elworthy (2020) 
further contends,  
I think there’s a danger that ... all of a sudden, all these Māori 
language books are coming in to be published and we don’t know 
how to do it properly or, you know, books full of photographs … 
19th-century Māori world ... and we don’t know whether that’s 
good or bad or what we should do about it … So that the skills 
required to deal with that stuff effectively can be lacking.  
This comment from Elworthy demonstrates the need for publishing practitioners to 
be aware of their own capabilities when it comes to dealing with content that 
reflects mātauranga Māori, as discussed previously in this chapter.  
81 
Morris (2020) also comments on this aspect of the impact of the lack of diversity on 
the industry: 
Ngā Pākehā nei, kua whiwhi mahi tēnā, kua whiwhi mahi tēnā. 
Engari kua whiwhi mahi rātou i runga i ā tātou kaupapa. Koirā 
tētahi āhuatanga. Nā tērā, ka hē te whakamahi i ētahi o ā tātou nei 
kōrero. Kua tangohia, kua kapohia hei whakaatu ki te ao: ‘Anei 
ahau, Pākehā nei, e mahi ana i tēnei kaupapa. Ānei ahau e tautoko 
ana i tēnei kaupapa. Titiro ki taku pai.’ Kua kitea e au.  
Morris (2020) states that the publishing industry is dominated by Pākehā which 
means that non-Māori publishers typically publish Māori stories. As a result, 
sometimes our stories are misused or mistreated. But these non-Māori practitioners 
who present themselves as publishers of Māori narratives and mātauranga Māori 
still take our stories and present them to the world with an expectation that they 
will be acknowledged and congratulated for working on what are essentially Māori 
stories. This is concerning. 
Representation of Māori voices 
Some participants express frustration at a perceived assumption by some non-
Māori publishers that they have a mandate to represent and speak on behalf of 
Māori about issues relating to mātauranga Māori (Bargh, 2020; Morris, 2020; 
Waitere, 2020). Participants refer to specific instances where non-Māori publishers 
have accepted invitations to international conferences to speak about issues relating 
to Māori or Indigenous content and publishing. Bargh (2020) says, 
They’ve got into this by thinking of mātauranga Māori as 
intellectual property and they [non-Māori publishers] think they 
know about intellectual property. It’s not going to be that different 
for Māori; it’s just a form of intellectual property. Therefore, they 
think it’s okay to go and talk about this. Just because you know 
about intellectual property and the Copyright Act and the issues 
that go with that, that’s not the same as mātauranga Māori.  
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Waitere (2020) also comments on the under-representation of Māori voices and 
perspectives across the industry: 
Whenever you go out to a publishing event, there might be one 
other Māori who is in the publishing industry. And even then, I’m 
not sure that he or she would even have the tools and the 
experience to be able to properly manage the taonga that are 
presented to us as publishers. It’s our vision to have more Māori 
illustrators, editors and translators.  
Furthermore, Waitere (2020) has strong views about the risks for publishers who 
do not have any Māori capability in their organisations, particularly in roles that 
require specialist Māori knowledge:  
The designs that you would only put on the buttocks might go on 
the face or something. Things like that happen in terms of 
illustrations. If there’s not that depth of knowledge across the 
board, then it’s a bit hopeless. That goes for authors too. You’ve got 
all these authors that are just coming to learn some of these things, 
and they are putting stuff forward to be published and it’s entry-
level, if that makes sense. Because it appeals to people who don’t 
know any better, often it is published. We’ve got lots of examples of 
manuscripts we’ve turned down that were just not of the right 
quality and didn’t have the depth of knowledge, and other people 
have picked them up and published them and sold them, and done 
well.  
Waitere (2020) comments about the impact that the lack of diversity amongst 
booksellers has on the marketing of Māori publications: 
We don’t have Māori bookshops and booksellers. I can’t remember 
seeing any sales reps that are Māori, so how can the reps promote 
some of our books? They can’t say the titles or names of our 
authors. If you go to some of the sales reps and you say, ‘Do you 
know who Hirini Moko Mead is? Do you know who Whatarangi 
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Winiata is?’ These are all taniwha54 in our world. Yet they’ll say, ‘No’. 
So how could they ever be in a place where they can promote those 
taniwha if they don’t know who they are?  
This discourse highlights the need to source and grow Māori capability across the 
publishing industry. 
Growing Māori capability 
Matamua (2020) stresses that there are cultural reasons that contribute to the 
challenge of developing Māori capability in the publishing sector. Some of these 
reasons relate to our collective reality as a colonised people. 
We don’t write enough about ourselves because culturally it’s not a 
thing that we think we’re able to do. Sometimes they think, ‘Oh, it’s 
tapu,’ and, ‘Oh, I don’t wanna write about that,’ and, ‘We need a 
Pākehā to write about that.’ I think it’s a real hangover of our 
colonised past. I take my hat off to those people that do write. I 
think we’ve got writers there – I just think they don’t believe that 
they have the right or the ability to tell those stories. I think we need 
to change that and start growing people to write into these spaces.  
This argument from Matamua could also be a reason why there are so few Māori 
editors, publishers, illustrators, designers, and booksellers working in the industry. 
Given the current dearth of Māori engaged in the sector, it is to be expected that 
Māori may not consider publishing as a possible career pathway. It can be 
challenging for people to imagine themselves participating in an industry where 
they do not see people like themselves engaged.  
Matamua (2020) also identifies a further challenge for growing Māori writers. This 
challenge relates to the lived experiences of Māori as Indigenous people and the 
cultural commitments that are intrinsic to this reality:  
You tell me, which one of your Māori authors is just an author? 
We’ve got to be the whaikōrero person, the lawnmower person, the 
 
54 Powerful leaders. 
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person on the marae committee and working at the kōhanga reo. 
We’ve got to do all of that stuff, and be a writer. Whereas the Pākehā 
ones can just be a writer. Course, they’re going to produce more 
stuff than us – because they don’t have the responsibilities back to 
the culture.  
A separate but related issue is raised by Elworthy (2020) concerning the need to 
upskill people already in the industry so they can better engage with Māori and our 
mātauranga:  
How do you slowly grow the capability of people already in the 
industry to deal in an appropriate way with Māori knowledge, with 
the Māori world, with the Māori language?  
Discussion of these challenges emphasises the need for some strategic investment 
into growing Māori capability in the industry. It is an issue that sits across all levels 
and layers of the sector. This investment needs to come from multiple sources: 
government, publishers, individuals and organisations engaged in the sector, and 
Māori. Waitere (2020) says, 
I think that if the industry wants to publish mātauranga Māori 
because they can get ‘the brown dollar’ from it, then they have a 
responsibility to contribute to the development of the people who 
can do that.  
The inference here is that if publishers intend to benefit from the publication of 
mātauranga Māori, then there is an ethical and moral onus on them to engage in 
genuine and effective efforts to protect it and its creators and kaitiaki. In an 
environment where there are significant barriers to this goal, this alters the burden 
to one where publishers must also advocate for and be part of the change required 
in the industry. 
The Value and Integrity of Māori Language in the Publishing Industry 
As discussed in Chapter Three, te reo Māori is a fundamental component of 
mātauranga Māori. It is the source through which much of our mātauranga is created 
and transmitted (Mead, 2012; Royal, 2006). How the value and integrity of te reo 
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Māori is protected in the publishing industry speaks volumes about how 
mātauranga Māori is valued in the sector too.  
In 2019, the domestic publishing industry reported Māori language books as an area 
of growth in the sector. Sales of books translated into Māori increased by 60 per cent 
while sales of titles published in Māori language alone increased by a remarkable 
200 per cent (Nielsen Book New Zealand, 2020a). This increase in demand for Māori 
language publications can be largely attributed to the resurgence of te reo Māori and 
increased interest from the general public in learning the language.  
Data illustrates that the large majority of sales for Māori language books consist of 
Māori–English bilingual publications. Additionally, while there is a significant 
increase in the sales of titles published solely in te reo Māori, these only account for 
just under eight per cent of the total sales of Māori language books in 2019 (Nielsen 
Book New Zealand, 2020a).55 These statistics highlight several issues and challenges 
in the industry relating to Māori language publications.  
One issue concerns the nature of the increased demand for Māori language 
publications. Recent sales data indicate that this increase was due mainly to greater 
sales for bilingual publications. This aligns with the assertion that, while there is 
growing interest in learning te reo Māori, much of that interest is driven by those 
with little to no Māori language proficiency. Therefore, the increased demand for 
Māori language books is largely a demand for books that cater to learners at a 
beginner level. There are three elements of risk related to this issue.  
The quality of Māori language publications 
The first risk relates to the quality of Māori language publications produced by the 
industry. The risk is that the increased demand for Māori language publications 
drives certain undesirable behaviours within the sector which create challenges for 
the protection of mātauranga Māori – specifically the integrity of te reo Māori. The 
publishing industry is a competitive market environment and practitioners identify 
this growing interest in Māori language publications as an opportunity for 
 
55 This data does not include sales figures from Huia, one of the most prolific publishers of Māori language 
content. For commercially sensitive reasons, Huia chooses not to participate in these market reporting 
activities. 
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commercial gain. Bargh (2020) argues that this creates an environment where 
publishers who do not have a high level of Māori language expertise pounce at the 
opportunity to take a share of this market and reap the financial benefits to be 
gained – despite their capability deficiencies in this area. The result is that 
publishers who cannot read or understand Māori ultimately make assumptions and 
decisions about aspects of the language such as spelling and orthography. They give 
no thought to the integrity of the language, and produce Māori language publications 
that are of poor quality. This harms the integrity of te reo Māori.  
Dowling (2020) argues, 
It’s unfortunate it tends to be beginner level and people don’t carry 
on … That’s the area where I was thinking of people who see, oh 
well there’s books to be sold here, but they’re not necessarily 
committing themselves to that journey ... It’s positive in the sort of 
world we live in today, but it does risk diluting the essence of 
mātauranga Māori, and there’s a constant danger of cultural 
appropriation or co-option that goes on.  
Bargh (2020) asserts that there needs to be a greater focus on producing high-
quality Māori language publications and that this should take precedence over 
producing a high quantity of Māori language books for the market:  
When you think about how many [Māori language] books we’ve 
got, we need lots. But it has to be done in a certain way. While we 
do need more ... it’s more important to do it well.  
Bargh (2020) also reflects that, in her experience, publishers are becoming more 
aware of the need to protect the integrity of the reo in Māori language publications: 
When we first started Huia in the ’90s, there were books being 
published in Māori. There were translations of The Cat in the Hat 
and other kids’ books. The translations were so poor, with spelling 
mistakes and other errors that even a learner of Māori could pick 
up. It was because those publishers didn’t apply the same 
standards that they would apply if it was a French translation, or 
an Italian translation. For foreign translations, they would send it 
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to an academic to review it and test it. But for the Māori ones, they 
got somebody to translate it and then they had no way of checking 
it themselves. They had no Māori on the staff, no Māori speaking 
[staff], so the books were really bad. I think that has improved now 
and publishers are more aware that they need skilled Māori to do 
the translation and check it.  
While Bargh (2020) contends that there have been some improvements in this area, 
the risk to the integrity of the reo remains. The need for publishers to be vigilant in 
their efforts to protect the value and integrity of Māori language is ever-present.  
The need for more advanced Māori language publications 
The second risk concerning the increased demand for Māori language books pitched 
at beginner levels, is that it contributes to a dearth of more advanced Māori language 
publications on more complicated concepts.  
Bargh (2020) argues, 
So many children’s books have been done in Māori that people 
think te reo Māori is a kind of baby language. It’s only for children. 
We need more books on complicated concepts. That’s why I liked 
that Matariki book. It’s taking traditional concepts, telling them in 
an adult way ... Those are the type of books we need most ... Those 
sorts of ones where they’re taking Māori traditional ideas and 
discussing them or setting out what they were for a start, and then 
talking about them. Talking about how they apply in this day and 
age, how we can use that information, all that kind of stuff.  
This risk highlights the need for publishers to make a more significant commitment 
to producing Māori language texts for more advanced proficiency levels.  
Pākehā recolonisation of te reo Māori 
The third risk related to the increased demand for Māori language publications 
pitched at beginner levels is that it results in the industry unwittingly contributing 
to what Taonui (2020) refers to as “Pākehā recolonisation of te reo Māori”. 
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Evidence suggests that Pākehā make up a large proportion of the increased numbers 
of learners enrolling in Māori language classes. Last year, more Pākehā than Māori 
registered with Te Wānanga o Aotearoa programmes to learn te reo Māori (Taonui, 
2020). It is fair to assume that Pākehā are having a significant impact on the 
increased demand for Māori language publications. Waitere (2020) suggests that 
this is influencing the type of Māori content that is being created and published by 
the industry: “There’s a superficial attempt to incorporate Māori language that is 
acceptable to Pākehā”.  
The risk here is that the industry’s efforts to produce more Māori language 
publications are in effect a response to a Pākehā appetite for Māori language. There 
are lots of positives to be taken from the fact that more Pākehā are interested in 
learning te reo Māori. However, there is something perverse in the idea of this being 
the key incentive for the industry producing more Māori language publications. The 
risk is that the industry ignores the Māori language needs of Māori – those for whom 
te reo Māori is an integral part of our identity; those whose ancestors were punished 
for speaking our Indigenous language; those who have had to struggle and fight for 
the revitalisation of our language as a result of colonisation.  
Consequently, the industry could be contributing to a Pākehā recolonisation of te 
reo Māori. To mitigate this risk, the industry needs to be proactive in exploring 
Māori needs concerning Māori language publications, and actively seek to provide 
books that serve these needs too. 
The mistreatment of Māori language in publications 
Some participants speak to the very sensitive issue of Māori language being 
mistreated, its integrity ignored, and value disregarded by publishers in the 
industry. A specific example of this relates to the 2015 children’s picture book Hush: 
A kiwi lullaby written by celebrated author Joy Cowley and published by Scholastic 
(2015).56  
 
56 The intention in sharing this example is in no way to discredit Cowley or any of the other creatives 
who contributed to this publication. Rather, I share it to demonstrate the sometimes-overt nature of 
the mistreatment of mātauranga Māori in the publishing industry. Sometimes the abuse is so blatant 
that it is missed and, as a result, that misuse becomes not only an accepted use and practice, but one 
that becomes celebrated and receives accolades, as was the case here. 
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For a time after its release, this publication was praised as an example of how a bi-
cultural approach to publishing can be implemented to produce works that reflect 
Aotearoa New Zealand’s bi-cultural identity (Booksellers New Zealand, 2017). It was 
admired for the fact that it included a Māori translation and illustrations with 
uniquely ‘kiwi’ images like tūī,57 pāua58 and kauri59 instead of traditional English 
icons. However, some participants noted that this book is an example of how Māori 
language can be mistreated in the publishing industry (Bargh, 2020; Waitere, 2020).  
In bilingual publications, there are a multitude of ways that the dual texts can be 
formatted so that there is balance between the two languages and the integrity of 
each is protected. The languages can appear side by side on each page, or on the 
opposing pages of each spread. Alternatively, it can be published as a tumble 
publication where one language version can be found at the ‘front’ of the book, but 
then you can flip it over or ‘tumble’ it to read the story again in the other language: 
the book effectively presents two versions of the story with the same illustrations in 
each. All of these options present ways in which the dual texts in bilingual 
publications can be presented to uphold and enhance the value and integrity of each 
language. 
In this particular book, the English language text appears in the front part of the 
publication. On these pages, the English text is accompanied by beautiful 
illustrations – colourful images that, no doubt, would be appealing and engaging to 
its intended audiences. In contrast, the Māori language text appears at the back of 
the book, running on from where the English language text ends. The pages with the 
Māori translation contain no illustrations. The text is just placed on each page and 
there is minimal design to make the pages appealing. It is a stark contrast to the front 
part of the book that presents the English version of the text with rich and 
enchanting images. It is difficult not to notice the lack of care and effort that has gone 
into the presentation of the Māori text pages when juxtaposed with the English 
language counterparts.  
 
 
57 Parson bird. 
58 Abalony. 
59 A large type of forest tree native to Aotearoa New Zealand. 
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Waitere (2020) comments, 
As a parent who’s raising my children to grow as Māori language 
speakers, I was offended when I saw how the Māori text in this book 
was treated. It’s the Māori language publishing equivalent of Rosa 
Parks being sent to the back of the bus. I’m sure that wasn’t the 
publisher’s intention ... but the way the reo Māori text has been 
treated in that book says something about te reo Māori and its 
value. It sends a message to kids who read that book. For my kids, 
I’d never buy that book for them, I’d never read it to them. Because 
the way the reo has been treated in that book says to them that their 
reo has less value than English. That it’s not as cool or as good or as 
beautiful as English ... and it tells my kids something about their 
identity as Māori. It tells them that they’re less; that their language 
is less. It’s the exact opposite of what I want my kids to get out of 
reading books.  
This example highlights the issue of how Māori language can be mistreated in the 
publishing industry. It also focuses on another issue relating to Māori language 
publications, translations.  
Translations vs. original works in te reo Māori  
Bargh (2020) discusses the high percentage of Māori language translations that are 
published compared to the relatively small percentage of original works in te reo 
Māori. The risk this creates is that translations draw industry resources, focus, and 
energy away from what she regards as the more important task of publishing 
original works in te reo Māori. Bargh (2020) argues that many publishers do not 
understand the difference between original works in Māori and translated works. 
They [publishers] don’t understand that you’re translating a whole 
lot of usually English or Pākehā concepts, so they’re not Māori 
ideas. It’s not a Māori way of thinking, they’re not Māori characters 
or anything. On the other hand, that’s not to say that translations 
are all bad. Translations are valuable in a certain context.  
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Bargh (2020) suggests that the pool of skilled Māori language experts who work to 
produce translated titles should be encouraged to write original works. She asserts 
that it is an issue of making the best use of limited resources to support the 
development of Māori language publications. The implication is that there is limited 
funding available to produce te reo Māori publications in the industry. There is also 
a very small pool of people with the necessary Māori language proficiency to 
produce works in Māori. Therefore, there needs to be careful consideration afforded 
to how best that funding and those skills should be utilised to support the 
development of mātauranga Māori in the industry. Bargh (2020) contends, 
What [Māori language speaking] kids need to read is actually really 
good books in Māori, not just translations. I think the issue for this 
is that there are so few resources and the resources should be going 
into original works in Māori mostly. Publishers could set a standard 
of, for example, eighty per cent original works and twenty per cent 
translations, or something like that.  
Bargh (2020) contends that original works in Māori are more likely to reflect 
whakaaro Māori. Whakaaro Māori includes Māori ways of expressing emotion and 
ideas, sharing wisdom, and viewing the world. Translations, however, generally 
reflect Pākehā concepts of understanding the world because most of these works 
are translated from original works in English.  
This is a fundamental difference between translations and original works in te reo 
Māori, and it is a critical difference when considering the protection of mātauranga 
Māori. If we are to preserve mātauranga Māori, if we are to sustain it and see it grow 
and develop in the publishing industry, then Māori ways of thinking must be given 
opportunities to flourish, be reflected, and find space in our literature. Having 
Pākehā ideas and thoughts translated into Māori language will not achieve this. It 
requires a focus on and investment in encouraging and supporting the development 
of original works in te reo Māori.  
A positive step towards encouraging the development of more original works in te 
reo Māori has been the recent establishment of the Storylines Te Kāhurangi Kāterina 
Te Heikōkō Mataira Award, as discussed on p. 48. While this award recognises 
manuscripts written originally in te reo Māori, other industry awards have made it 
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more difficult for original works in te reo Māori to be recognised through their 
events.  
Recognition of Mātauranga Māori in Industry Awards  
Participants identify several risks and challenges concerning the acknowledgement 
of mātauranga Māori publications in industry awards. These include: limited 
avenues for mātauranga Māori to be recognised in industry awards; the challenge of 
receiving enough entries for sections recognising works in te reo Māori; the 
structure of industry awards not being conducive to acknowledging mātauranga 
Māori publications; and suggestions by one awards organisation to prioritise 
translated works over original works in te reo Māori. 
Dowling (2020) notes that there has been a push for industry awards to recognise 
original works in te reo Māori. However, Dowling (2020) identifies a challenge in 
that the industry is not generating enough publications to fill these categories: 
In book awards, Robyn [Bargh] militated for those categories to be 
included, to try and stimulate writing originating in te reo Māori. I 
think that’s really essential. The richness of the language holds the 
culture. So, if there’s not that sort of origination, then you’re only 
getting a translation – which is one step up from transliteration. But 
it’s still been a challenge to fill those categories. There seems to be 
a lot of debate around – still – there being enough writing and 
enough representation of the Māori worldview to actually give 
awards to that.  
This relates to several issues already identified in this chapter. It touches on the need 
to grow Māori capability in the industry and particularly the pool of Māori writers. 
But it also connects to the point Matamua raises concerning the challenges around 
growing Māori authors. Matamua (2020) notes that Māori have responsibilities back 
to our culture which make it difficult for us to find time to write. These challenges 
highlight the need for the industry to implement additional targeted initiatives to 
grow the pool of Māori writers, and produce more Māori language publications, 
particularly original works in Māori.  
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The interviews also raise the issue that the value of mātauranga Māori is often 
overlooked in industry awards. Bargh (2020) reflects on the example of a particular 
mātauranga Māori publication entered into one of the industry book awards a few 
years ago. The publication essentially presented an iwi history. It was rich with 
mātauranga Māori that had been handed down from generation to generation and 
had been produced with the support of the iwi to whom the mātauranga belonged. 
To them, the book was an absolute treasure. Bargh (2020) explains, 
For the people who brought this book to the awards, that was the 
most valuable book that could be published. It had lots of stories 
and images of their heroes with memories of tūpuna and whānau 
connections. For them the content was important ... and they didn’t 
win. They couldn’t believe it, that such a book was not valued. What 
did win that year was something like ‘Architecture in New Zealand’. 
It’s a really good example of the values in the publishing industry, 
how mātauranga Māori is valued. For Māori, it’s about the people 
who are in the story, the connections and the depth and quality of 
information. Whereas Pākehā have completely different values, for 
example, beautiful pictures, quality paper, lovely cover, well-
edited, a good index. Completely different values. That was why 
Massey University set up Ngā Kupu Ora book awards. It’s about 
how these things are valued in the publishing industry and, again, 
who it’s for.  
Waitere (2020) also comments on the issue of how the value of mātauranga Māori 
is often overlooked in industry awards. Waitere (2020) notes that judges tasked 
with selecting the winning entries for book awards often do not have the necessary 
knowledge or understanding themselves to even make a critical assessment of such 
books containing mātauranga Māori.  
Even if they are Māori judges, you still have to have a depth of 
knowledge on mātauranga Māori to be able to fully understand 
what’s being presented. As a result of not having people who truly 
understand Māori language, or mātauranga Māori, or tikanga 
Māori, it is virtually impossible to even appreciate some of that 
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content, if that makes sense. It’s not that Pākehā can’t appreciate it 
– but the depth of the appreciation can’t be there. An example is: if 
there’s five different categories for awards and then the sixth 
category is the Māori language category, and then only one person 
can speak Māori and the other five judges can’t, then there’s no way 
of that book ever being the overall winner. I think an aspirational 
goal for the book awards would be for all of the judges to be able to 
read all of the books, in Māori and English, in all of the categories.  
Another issue identified relates to the structure of some industry awards, and the 
challenges this creates for recognising Māori language publications. LIANZA used to 
run an awards ceremony, the LIANZA Book Awards. Publishers were able to enter a 
broad range of publications including education books that were not available for 
commercial sale. The event had multiple awards for Māori language content to 
recognise different forms of publications (picture book readers, novels, etc.). 
However, when this event was merged with the New Zealand Book Awards for 
Children and Young Adults in 2016, the rules changed. Under the new rules, 
publishers could no longer enter education publications unless they were available 
for commercial sale. This automatically made the large number of original Māori 
language publications produced on behalf of the MoE each year ineligible for entry 
into the awards. 
A further change that was made concerned the structure of the awards. All of the 
separate awards categories that had existed under the old LIANZA awards to 
recognise Māori language publications were dissolved. Instead, just one award was 
made available to acknowledge Māori language books. This meant that reo Māori 
picture books, novels, young adult fiction books, early chapter book readers, graphic 
novels, non-fiction books, Māori language translations and original works in te reo 
Māori were all suddenly lumped into the same category. Subsequently, Māori 
language books of any genre were compared against each other to decide which title 
would receive the single award to recognise Māori language publications.  
The MoE has administered a funding initiative called Te Aho Ngarahu for the past 
three years. It sees iwi working with education publishers to produce their iwi 
stories as Māori language publications. However, generally, these publications are 
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not available for commercial sale. Consequently, these books fall into the class of 
works ineligible for entry into the awards. This means that these books and their 
creators – iwi and Māori language writers – cannot receive any industry recognition 
or accolades through these awards for their works. And while such recognition may 
not be a key driver for these Māori writers and iwi to produce these publications, 
allowing them to enter and potentially receive acknowledgement for their efforts 
could encourage them to create more titles. Furthermore, celebrating these creators 
and their works could inspire other Māori language users to try writing. The way 
the awards are currently structured means there is a missed opportunity to: grow 
the pool of Māori writers; encourage the development of more Māori language 
publications; and most importantly, to value te reo Māori, mātauranga Māori, and 
particularly original works and iwi stories in te reo Māori.  
On the judging of the single award to recognise Māori language publications at the 
New Zealand Book Awards for Children and Young Adults, Waitere (2020) argues, 
They [the judges] don’t always appreciate all of the moving 
components that are in the sector, if that makes sense. They’re 
quite delighted just that there’s more Māori language content, 
rather than looking at it and saying, ‘Hang on, this is a little bit 
offensive. Some of these illustrations are a bit offensive, or they’re 
not appropriate for this’. That sort of level of analysis doesn’t 
always happen. Because they’re just happy that there’s more Māori 
language content. Or actually, the reo isn’t that good or there’s a 
focus just on the translation, rather than the quality of the story. 
There’s all these different things that they don’t always appreciate. 
It’s not a criticism of the Māori judges who are in that category, but 
actually of the whole structure.  
Bargh (2020) discusses another issue related to suggestions from the organisation 
that administers the New Zealand Book Awards for Children and Young Adults. They 
recommended that the single Māori language award be changed to only recognise 
English to Māori translations rather than just Māori language publications in 
general, including original works in te reo Māori. Bargh (2020) challenges this 
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suggestion because it effectively erases the opportunity for original works in te reo 
Māori to be recognised in these industry awards: 
Somebody had suggested converting the money for a Māori 
language award to an award for Māori60 translations ... So, we [The 
Māori Literature Trust/Te Waka Taki Kōrero] argued that it would 
be better to have a separate translation award. Which they have 
done and which is good. However, it doesn’t get away from the fact 
that the focus should still be on original works in Māori, not 
translations. There are complexities at every level – that’s the 
problem.  
Protecting Creators and Kaitiaki of Mātauranga Māori  
Māori want controls, processes, systems, tools and arenas that can be utilised to 
prevent unauthorised use of mātauranga Māori. Such measures should also protect 
creators and kaitiaki of mātauranga Māori. There should be the means for Māori to 
enforce punishments, penalties and other measures for the misuse of the 
mātauranga we are charged with safeguarding. The issue of protecting creators and 
kaitiaki of mātauranga Māori is an issue that exists at multiple levels and layers of 
the industry.  
Protection at a legislative level 
All Indigenous communities aspire for their culture and knowledge to be valued and 
protected. At a legislative level, current domestic and international legislation fails 
to adequately protect Māori creators and kaitiaki of mātauranga Māori. There is a 
lack of effective tools, systems, processes, and arenas available in both international 
and domestic legal contexts to adequately protect creators and kaitiaki of 
mātauranga Māori.  
One of the challenges with copyright is that it allows for the pillaging of mātauranga 
Māori by providing controlling rights to those who record or write it down in 
material form (Janke, 2005b). It does not reflect the continuing relationship 
 
60 Bargh (2020) is referring to English to Māori translations.  
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between the kaitiaki and their mātauranga. This is a problem because every time a 
creator or cultural guardian of mātauranga Māori experiences theft or abuse of their 
knowledge or their creative works are used without their permission, a risk 
emerges. The risk is that in the wake of that abuse, the creator or kaitiaki may refuse 
to share their mātauranga Māori or cultural expressions of it again in the future.  
Rennie (2020) notes that there are two opportunities for legislative change 
currently being explored by the Government that could have an impact on the 
protection afforded to creators and kaitiaki of mātauranga Māori: the current review 
of the Copyright Act; and renewed interest from the Government in revisiting the 
recommendations from the Wai 262 Report (The Waitangi Tribunal, 2011). On these 
opportunities, Rennie (2020) comments, “Clearly, Wai 262 has proposals and the 
Government is yet to form a view on how best to respond to those”. Rennie (2020) 
asserts that it is important to see the Waitangi Tribunal process continue through to 
fruition. He sees the review of the Copyright Act as part of that progression.  
Speaking from his perspective as a kaitiaki of mātauranga Māori and about the 
responsibility he carries as part of this role, Matamua (2020) alludes to the fact that 
such legislative changes are important to better protect creators and guardians of 
mātauranga Māori:  
We need to make sure that we collectively care for that knowledge 
because it’s not just knowledge. It’s the journey of the people before 
us who learnt that orally in whare wānanga and recorded it and 
shared it. It’s a dissemination. We need to make sure that it’s 
disseminated in a way that adds to the mana of that knowledge 
base. Mātauranga Māori doesn’t exist without Māori. It doesn’t exist 
without us.  
Janke (1996) further asserts that there is an intrinsic link between Indigenous 
knowledge, cultural beliefs, and cultural expression. So any legislative changes made 
concerning the protection of mātauranga Māori should reflect this important 
connection and holistic approach.  
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Protection at a contractual level 
At a contractual level, Morris (2020) notes that there is often a lack of awareness 
and understanding amongst creators and kaitiaki of mātauranga Māori about 
publishing, IP law and contract law. Additionally, for many non-Māori publishing 
practitioners, there is often very little or no understanding of the tikanga 
surrounding the ownership and use of mātauranga Māori, or the offence that can be 
caused by its misuse, mistreatment, or misappropriation (Bargh, 2020; Morris, 
2020; Waitere, 2020). This could cause problems when establishing contractual 
agreements between these groups to work together on publishing projects.  
Morris (2020) notes that he is aware of numerous situations where iwi or Māori 
groups or individuals have signed agreements with publishing partners in which the 
IP implications were not fully understood by those iwi, Māori groups or individuals 
at the time. Morris further suggests if mātauranga Māori is to be used or distributed 
beyond its usual cultural conventions or contexts, the appropriate tikanga relating 
to that mātauranga needs to be captured in the contractual agreement between the 
two parties. Tikanga also needs to be reflected in the publishing process and should 
involve engagement with the creators and kaitiaki of that mātauranga throughout 
the process (Morris, 2020). 
Attribution and distribution of commercial gains and other benefits 
Protection of creators and kaitiaki of mātauranga Māori also needs to be considered 
when attributing mātauranga Māori in publications. Morris (2020) argues that 
recognition and acknowledgement of creators and guardians of mātauranga Māori 
are important aspects to be addressed whenever mātauranga Māori is used. 
Sometimes challenges arise with identifying ownership and guardianship of 
mātauranga Māori. This highlights the divide that exists between Pākehā 
understandings of property, and how Māori view the world, share knowledge, and 
express culture. Specifically, it emphasises the disconnect between a Pākehā focus 
on individual property rights and Māori collective rights. 
Sharing the benefits of any commercial gains or other benefits with creators and 
guardians of mātauranga Māori is also an important issue raised by Morris (2020). 
He argues that it is imperative to ensure that Māori creators and kaitiaki can share 
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in any benefits gained from the use of their mātauranga. Morris (2020) comments 
that too often, Pākehā reap such benefits and creators and kaitiaki miss out:  
He moni te take. Nā te mea kua kite rātou ko te oranga kei reira. 
Ehara ko te oranga o te reo. Ehara ko te oranga o ngāi tāua. Engari 
ko tō rātou oranga tonu.  
Māori data sovereignty 
Protecting mātauranga Māori is very challenging once it has been produced and 
disseminated, and this is particularly so if the content is published in a digital format. 
Waitere (2020) notes the need to establish appropriate controls for managing 
mātauranga Māori in the digital environment to prevent misuse, misappropriation, 
and abuses of rights held by creators and kaitiaki.  
Wemigwans (2008) asserts that the internet provides an opportunity for 
Indigenous communities to become more socially and politically engaged because 
of its potential to connect dislocated communities and facilitate access to Indigenous 
knowledge. However, one of the challenges concerning the protection of 
mātauranga Māori in digital publishing is the defence and fortification of Māori data 
sovereignty. In this context, this refers to the rights of creators and kaitiaki of 
mātauranga Māori to have control over their data – including their mātauranga – in 
the digital space. There are very few systems and tools available to effectively 
control the dissemination of mātauranga Māori, should it be published without the 
consent of the respective community. This issue presents real risks to the protection 
of creators and kaitiaki of mātauranga Māori.  
Risks of failing to protect creators and kaitiaki 
It is undeniable that our literary landscape in Aotearoa New Zealand is lacking in 
Māori voices and authentic expressions of mātauranga Māori. It is also evident that 
the international literary scene is bereft of a wealth of Indigenous perspectives and 
stories. Māori voices on these landscapes are limited. Every abuse of the rights of 
creators and kaitiaki of mātauranga Māori, through the misuse or abuse of their 
knowledge or creative works, threatens the likelihood of diverse and authentic 
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Māori perspectives, voices, realities, aspirations and mātauranga Māori becoming 
embedded in our national and international literature.  
The impact of this issue has potentially far-reaching effects. If the publishing 
industry cannot protect creators and kaitiaki of mātauranga Māori, it is 
unreasonable to expect them to willingly share their knowledge with others. If the 
sector cannot take reasonable action to enforce the moral and economic rights of 
creators and cultural protectors of mātauranga Māori, it is also impractical to expect 
them to contribute to our literary landscape so that it continues to evolve as a rich 
and diverse environment. This highlights the need for Māori to have access to 
controls, processes, systems, tools and arenas that can be used to monitor use of 
mātauranga Māori and enforce legislation enacted to protect it.  
Monitoring and Enforcement 
Monitoring and enforcement is identified as a specific issue concerning the 
protection of mātauranga Māori in the publishing industry because scrutinising 
copyright breaches and enforcing the Copyright Act over abuses of mātauranga 
Māori is almost impossible to achieve (Waitere, 2020).  
Most publishers in Aotearoa New Zealand are small-to-medium-sized businesses 
operating with minimal staff. For publishers, it is often impossible to pursue legal 
action for breaches of copyright. The amount of time, money and energy required to 
seek any kind of remedy through the current legal arenas and processes makes the 
task extremely onerous for many publishers to pursue. This issue arises because the 
current Copyright Act does not provide for sufficient and appropriate systems, 
instruments and arenas to enable most local publishers to monitor and enforce 
copyright legislation easily. In the absence of such avenues and tools, publishers are 
hindered from pursuing legal action to clamp down on breaches of copyright. 
Waitere (2020) argues, 
How do you enforce it? Someone infringes against copyright or 
misappropriates or does something that’s not cricket when it 
comes to people’s knowledge or what they’ve published. Then 
what? We write them a stern letter. What else can be done? The 
most effective thing that I’ve seen is people calling it out on social 
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media and making a big deal about it. Then, yes, there are some 
avenues you can go down in terms of bringing in lawyers and all 
that sort of stuff. But even then, what is the outcome? As a result, 
no one has the energy to pursue it. Without adequate systems to 
monitor breaches of copyright and enforce legislation to hold 
offenders accountable, creators and kaitiaki will let those taonga, 
that knowledge, be buried with them.  
This issue impacts the publishing industry on a wide scale. It impacts publishers’ 
abilities to enforce copyright legislation and monitor copyright breaches. It leaves 
creators and kaitiaki of mātauranga Māori exposed to having their works misused 
and abused without access to avenues through which they could pursue action 
easily against alleged offenders. And it affects iwi, hapū and other repositories of 
mātauranga Māori who may be discouraged from sharing their Indigenous 
knowledge because of concerns that they will have little control over what other 
people or organisations may do with it once it is public.  
This puts a focus on a phenomenon that is familiar and common to many Māori and 
other Indigenous peoples who expend copious amounts of time and energy trying 
to protect our Indigenous knowledge across a broad range of industries, professions 
and arenas. It is a paradigm that I have coined ‘cultural vigilance fatigue’.  
Cultural Vigilance Fatigue 
I have purposely chosen to present this issue last in this section because it occurs as 
a result of all the other issues and challenges discussed in this chapter.  
Cultural vigilance fatigue is a condition I have identified that manifests from the 
lived realities of cultural survival experienced by Indigenous peoples. It is 
characterised by feelings and emotions of frustration, anger, disillusionment and 
weariness. These feelings and emotions are a response to what is sometimes a 
constant demand, burden, or sense of duty or survival for Indigenous peoples to 
engage in battles, disputes, initiatives, actions, and acts of advocacy to protect our 
cultural identity and Indigenous knowledge. It is a state of being that  I contend is a 
familiar experience and reality for many Māori and other Indigenous peoples 
around the world. 
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For Māori, cultural vigilance fatigue is a condition that can be triggered or 
exacerbated by a number of experiences and circumstances that I suggest are 
familiar to many of us: being the lone Māori in a forum where there is an expectation 
from non-Māori participants that you will represent ‘the Māori voice or perspective’ 
in that forum; only being referred to, acknowledged, or asked for comment on 
perceived ‘Māori’, ‘minority’ or ‘diversity’ issues in forums where there are a range 
of other topics up for discussion and for which you are capable and interested in 
contributing to the discussion; constantly having to call out acts of abuse, misuse, 
misappropriation and mistreatment of mātauranga Māori; expending time and 
energy to advocate for our mātauranga to be valued and protected; and battling for 
changes to policies, practices, legislation and other tools so that mātauranga Māori, 
its creators and kaitiaki can be better protected. All of these scenarios are 
experiences shared by the Māori practitioners who took part in this research (Bargh, 
2020; Morris, 2020; Waitere, 2020; Matamua, 2020).  
I assert that cultural vigilance fatigue is experienced by Māori in a range of different 
industries, settings and contexts. However, it is heightened in the publishing 
industry because there are so few Māori working in the sector. This means that the 
duty to call out abuses and misuse of mātauranga Māori, and actions to advocate for 
its protection falls to a very small group of people. 
This description of cultural vigilance fatigue is a recognition of the exhaustion and 
weariness that can consume us as we try to remain vigilant to assaults on our 
Indigenous knowledge and cultural identity. It is noteworthy that the notion of this 
phenomenon, cultural vigilance fatigue, emerged during this research. The impetus 
for identifying it as a condition was the shared sense of weariness and frustration 
observed during the interviews with the Māori participants. There was a tiredness 
that set in as they each shared with me experiences and examples to demonstrate 
the prevailing issues concerning the protection of mātauranga Māori in the industry. 
This weariness did not diminish their interest to participate in the discourse, nor did 
it quell their obvious passion for their work. But it was a tiredness that I recognised; 
a familiar exhaustion. And given its obvious presence during these interviews, I 
realise this state of being warrants some form of formal recognition and 
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acknowledgement as a reality experienced by Māori as Indigenous people. And so I 
decided to name it and attempt to define it.  
In my efforts to articulate the notion, I tested the term ‘cultural vigilance fatigue’ 
with several friends, work colleagues, and whānau members – all of whom are 
Māori. As soon as they heard the term, they understood the concept implicitly 
without the need for any lengthy explanation. This, I attributed to the fact that as a 
condition, cultural vigilance fatigue is so familiar to us as Māori that many of us just 
accept it as part of our lived realities. It is so natural to many of us, that we do not 
even consider it a phenomenon or manifestation of our existence as Indigenous 
people living in a state of cultural survival.  
Unaware that his comments would prompt me to coin the term cultural vigilance 
fatigue, Morris (2020) says,  
Me pēhea hoki rātou e tiaki? Me pēhea e mōhio? Ko tāku tonu, ka 
taea tonu e tātou te kī atu kāre tēnei i te tika i ngā wā ka kitea. 
Engari kāre au e tino hiahia ana ki te huri ki te whakamārama ki a 
rātou, ki te whakaatu. Kua riro mā tātou e whakaputa. Kua riro mā 
tātou e tiaki mā runga anō i ngā tikanga o te whakaputa pukapuka.  
Morris (2020) refers to non-Māori publishers and questions their ability to even 
know when misuse of mātauranga Māori is occurring, because many just do not have 
the depth of understanding to recognise it. He goes on to express his frustration that 
this means that the task of calling out such acts of misuse falls to Māori in the 
industry. He implies that this is frustrating and tiring for Māori publishers because 
it is another load that we have to bear, in addition to just trying to produce successful 
publications. Morris’ comment is a direct and unwitting reference to cultural 
vigilance fatigue.  
I assert that Māori in the publishing industry have long been in a state of cultural 
vigilance fatigue. This is due in large part to the small number of Māori engaged in 
the sector, its overwhelmingly Pākehā environment, and the many challenges and 
issues that exist concerning the protection of mātauranga Māori. A further 
contributing factor is the weight of the burden carried by these Māori practitioners 
as a result of these risks and problems. It is an issue that has significant relevance to 
104 
the focus of this research and one that must be acknowledged and addressed by the 
industry.  
Chapter Conclusion 
The issues raised by the research participants and shared in this chapter, are of 
significant importance and must be considered in any efforts by government, 
publishers, and other publishing practitioners and organisations to protect 
mātauranga Māori in the industry. These are issues that exist at the multiple levels 
and layers of the sector, and relate specifically to the protection of mātauranga 
Māori and its creators and kaitiaki in the industry.  
The problems identified are vast. Presented in this way, one after another, it may be 
overwhelming and disheartening for the industry to see. However, I hope that this 
articulation of concerns will provide a solid evidence base upon which strategic 
actions and initiatives to better protect mātauranga Māori can be planned and 
implemented by Māori, government and the industry itself.  
The failure of successive governments to address the recommendations from the 
Waitangi Tribunal’s Wai 262 Report has resulted in the emergence of significant 
risks and challenges around the protection of mātauranga Māori across a broad 
spectrum of industries including the publishing sector. It is now imperative that 
efforts are hastened to address these recommendations to ensure the protection of 
our mātauranga Māori and its creators and kaitiaki. 
The next chapter offers a theoretical model developed as part of this research as a 
response to the issues identified in this chapter. It is intended to provide a tool for 
publishers and others in the sector to help better protect mātauranga Māori, its 
creators and kaitiaki. 
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CHAPTER FIVE: THE TOITŪ MODEL 
The issues identified in the previous chapter concerning the protection of 
mātauranga Māori in the publishing industry are numerous and significant. One 
could be forgiven for thinking that the task of addressing these concerns is too 
difficult; too significant a load for the industry to tackle; too big a burden for even 
the most dedicated and impassioned publishing practitioner to take on. In the face 
of what appears to be insurmountable challenges, two questions come to mind: As 
an industry, where do we even start? And, as a publishing practitioner, what can I 
do? 
This chapter presents a conceptual model aimed at addressing these questions. It is 
an offering for the publishing industry’s consideration; a small step that I hope will 
provide the impetus to generate small changes across the many levels and layers of 
the sector. These are changes that can be initiated by a single individual, a small 
committee, trust, or publishing house, a medium-sized organisation, or a large 
conglomerate working in the sector – anyone who is committed to bringing about 
the change required to see mātauranga Māori better protected in the industry. My 
hope is that small changes implemented by many individuals and organisations will 
have the cumulative effect of generating significant and broad changes that span the 
length, breadth, and depth of the sector.  
Previous Efforts to Protect Mātauranga Māori 
Over the last three decades, there have been significant efforts by Indigenous 
peoples, governments, and organisations all over the world to establish 
infrastructure to protect Indigenous knowledge. This infrastructure has been 
developed with different purposes, audiences, agendas and intentions in mind. 
Efforts have included the creation of protocols (Janke, 2017), guidelines (MBIE, n.d.), 
toolkits (WIPO, 2017), workshops (WIPO, 2019), declarations (The Mataatua 
Declaration on Cultural and Intellectual Property Rights of Indigenous Peoples, 
1993; The United Nations, 2007), legislation (e.g. Cook Islands Copyright Act 2013), 
and the formation of organisations, bodies and committees (Battiste, 2008).  
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In Aotearoa New Zealand, the 1993 Mataatua Declaration on Cultural and 
Intellectual Property Rights of Indigenous Peoples provides a succinct summary of 
some of the key aspirations of Indigenous communities concerning the protection 
of our knowledge. It explicitly requests that state, national and international 
organisations: 
• recognise that Indigenous peoples are the guardians of their 
customary knowledge and have the right to protect and 
control dissemination of that knowledge 
• recognise that Indigenous peoples also have the right to 
create new knowledge based on cultural traditions 
• accept that the cultural and intellectual property rights of 
Indigenous peoples are vested with those who created them 
• develop in full cooperation with Indigenous peoples an 
additional cultural and intellectual property rights regime. 
(p. 3) 
These aspirations are as relevant today as when they were first written nearly three 
decades ago. 
In the years following the signing of this declaration, the Royal Commission of 
Aboriginal Peoples in Canada (1996) and some tertiary institutions, particularly in 
Aotearoa New Zealand and Australia, established policies and initiatives to protect 
Indigenous knowledge and its creators and cultural guardians.61 These programmes 
include the establishment of committees, such as university or Indigenous ethics 
committees charged with the responsibility of approving all research activities 
dealing with Indigenous communities (Janke, 1998; Battiste, 2008). 
In more recent years, the 2007 United Nations Declaration on the Rights of 
Indigenous Peoples (UNDRIP) has been a major highlight in these endeavours to 
protect    Indigenous    knowledge    at    the    international    level  (Wiessner,  2011).  
 
61 An example of this is the relationship between the University of Otago and the Ngāi Tahu Research 
Consultation Committee. The university has a policy for research consultation with Māori which 
requires researchers to engage in appropriate consultation with the Ngāi Tahu Research 
Consultation Committee before beginning work on research proposals. 
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It fundamentally recognises the individual and collective ownership rights of 
Indigenous peoples to cultural and ceremonial expression, identity and language 
(The United Nations, 2007). However, there is still much to be done to give life to 
this document to ensure Indigenous knowledge is adequately protected.  
Other local efforts to protect mātauranga Māori across a range of industries and 
contexts include the Trade Marks Act 2002, the Patents Act 2013, and the 
Geographical Indications Act 2006. These statutes all provide for the establishment 
of several Māori advisory committees that are responsible for identifying misuses 
or misappropriation of mātauranga Māori (Tuffery-Huria, 2020). The Haka Ka Mate 
Attribution Act 2014, discussed in Chapter Three, is a further example of legislative 
measures implemented to offer some form of protection.  
Despite these domestic and international efforts, the issues and challenges 
identified in the previous chapter are evidence that a great many risks to the 
protection of Indigenous knowledge remain. The model presented in this chapter is 
a further attempt to offer some protection to mātauranga Māori.  
Considerations in Creating a Conceptual Model 
Several factors were taken into consideration when creating the conceptual model 
presented as part of this research. The first is an awareness that the design needs to 
be flexible enough to enable Māori creators and kaitiaki of mātauranga Māori to 
navigate their own ways of protecting their Indigenous knowledge. Elworthy (2020) 
warns that there are certain risks in developing a model to support the industry to 
better protect mātauranga Māori:  
I think there’s sort of a danger ... [a] written down attempt to deal 
in a decisive way with these issues may undermine the Māori way 
of doing things, which does tend to be different in different places, 
and about relationships ... We need a way of respecting that way of 
doing things.  
Elworthy (2020) suggests that any model created should in no way weaken or 
challenge Māori ways of protecting mātauranga Māori. He intimates that it would be 
unenviable to end up in a situation where a Pākehā publisher set out compliance 
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requirements for a Māori author determining how they should engage with their 
iwi, hapū or whānau. I agree with Elworthy on this point and assert that it is not for 
government, publishers, or other practitioners to tell Māori how to do this. Iwi and 
hapū, creators and kaitiaki of mātauranga Māori are best placed to determine what 
they deem is appropriate practice to protect their mātauranga and so must have 
control over this. It may be different from iwi to iwi, or hapū to hapū. Government, 
publishers, and other practitioners and organisations operating in the publishing 
industry need to recognise, acknowledge, and respect these measures taken by 
Māori to protect our Indigenous knowledge. Furthermore, I assert that there is an 
ethical and moral onus on government, publishing individuals and organisations to 
implement practices and policies to support these efforts by Māori to protect our 
mātauranga. For government, there is an added duty under the Treaty of Waitangi 
to enact and enforce legislation to this end.  
A further consideration in the development of the conceptual model is its intended 
audience and purpose. In terms of audience, the options are to create a tool for 
government, for creators and kaitiaki of mātauranga Māori, or publishing 
practitioners and organisations.  
Concerning how government protects mātauranga Māori, as discussed in Chapter 
Three, this is already being considered through the current review of the Copyright 
Act 1994, and the renewed interest and action from the Government to address the 
recommendations of the Wai 262 Report (Waitangi Tribunal, 2011). Consequently, 
a whole-of-government approach is being implemented to consider this advice from 
the Waitangi Tribunal and its implications (Te Puni Kōkiri, 2020). For creators and 
kaitiaki of mātauranga Māori, WIPO has published a toolkit (WIPO, 2017) and guide 
(WIPO, 2013b) to help Indigenous peoples develop strategies to protect their 
knowledge. And some iwi already have protection mechanisms in place or are in the 
process of establishing these (Morris, 2020). Furthermore, I feel strongly that it is 
for Māori to determine how best to protect our own mātauranga.  
For publishing practitioners, however, there are very few tools available to support 
their understandings of how they can protect Indigenous knowledge in their roles. 
Therefore I decided to focus my efforts on attempting to address this gap by 
developing a model for this audience. One tool that has been created to support this 
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group is a set of protocols62 developed by UNSW Press in Australia (Janke, 2017). 
These protocols offer a best practice approach for publishing practitioners to engage 
with Indigenous people and their cultural and intellectual property. They encourage 
ethical conduct and promote interaction based on good faith and mutual respect. It 
is an excellent guide for those working in the publishing industry.  
The model presented in this research is intended as an easy reference to some key 
principles and understandings for publishing practitioners concerning the 
protection of mātauranga Māori. I hope that it will support publishers and others 
working in the sector to aspire to best practice concerning how we can better 
protect mātauranga Māori and its creators and kaitiaki.  
  
 
62 These protocols present key principles created by Terri Janke and Company, an award-winning 
Indigenous law firm in Australia that specialises in the area of Indigenous cultural and intellectual 
property (Terri Janke and Company, n.d.). Janke herself is a prolific author on the subject of the 
protection of Indigenous knowledge and has written extensively for WIPO on this matter. 
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Toitū te Mātauranga Māori: A Model and Framework 
Toitū te mātauranga Māori63 
Let Māori knowledge in its most expansive and all-encompassing form 
endure, prevail and prosper 
 
The Toitū Model is a conceptual tool intended to help guide publishing practitioners 
who wish to engage with or use mātauranga Māori in some way or form. The model 
is illustrated in the form of two greatly treasured items drawn from te ao Māori: the 
pātaka, a storage house for protecting and preserving highly prized possessions; 
and the tahā, a calabash or gourd used as a vessel for preserving and presenting 
food for special occasions or guests. In the Toitū Model, the tahā is the model itself, 
while the pātaka provides the framework and context. 
The Pātaka Framework: An overview 
The Pātaka Framework is based on the image of a traditional storage house. Pātaka 
were used by our tīpuna for storing food, weapons and other precious items that the 
iwi, hapū, or whānau wanted to protect. These buildings were commonly found in 
the centre of a pā (fortified village) or at its entrance (Brown, 2009). Pātaka were 
perched upon pou (posts or poles) to elevate them off the ground. They were 
accessed by removable ladders with steps notched far enough apart to prevent kiore 
(native rats) and other unwanted looters from scaling the distance to the pātaka 
(Walsh, 1916). The Pātaka Framework provides a visual representation of the 
shared responsibility that must be carried by Māori, government, publishers, and 
other practitioners and organisations operating in the sector to ensure mātauranga 
Māori is effectively protected in the publishing industry.  
  
 
63 The saying used to introduce the Toitū Model draws inspiration from the famous words of 
renowned interpreter, Anglican priest and Māori Language Commissioner Sir Kīngi Īhaka: “Ki te toitū 
te kupu, arā te reo Māori, ki te toitū te mana o te iwi Māori, ki te toitū te whenua, ka mau te 
Māoritanga” (Ihaka, 1957, p. 42). The explanation provided in English is my own description of its 
intended meaning in this context.  
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Figure 1: The Pātaka Framework  
A conceptual framework for the protection of mātauranga Māori in the publishing industry. 









In the Pātaka Framework: 
• The pātaka is the building that is elevated on posts. It is a symbolic 
representation of te kaipupuri i te mātauranga Māori, the repository that 
holds the essence of mātauranga Māori. It represents a Māori paradigm for 
safeguarding mātauranga in which Māori ways of preserving our 
knowledge are the primary means of protection. It is an environment shaped 
by whakaaro Māori – Māori ways of thinking, being and knowing. It is where 
Māori determine what best practice looks like for the safeguarding of our 
knowledge, and this is recognised and supported by other participants in the 
publishing sector.  
• The tekoteko is the carved figure at the apex of the pātaka. It represents te 
puna o te mātauranga Māori, the source of Māori knowledge. It is our reo, 
tikanga and kawa – Māori belief systems, processes, tools, and practices – for 
protecting and preserving our knowledge. Traditionally, creators of 
mātauranga Māori transmitted it through oral traditions and whakairo. Now 
publishing is another way that their mātauranga can be preserved and 
transferred from one generation to another. 
• The maihi are the bargeboards on the front of the building. The heke are its 
rafters. These represent the generations of tīpuna who contribute to and 
protect the mātauranga housed within its walls. They are a reminder that 
creators and kaitiaki are not just those living in the present; they include the 
generations who have long since left the realm of the living. It is a recognition 
of the contribution made by those tīpuna to the creation, protection and 
survival of that mātauranga to the present day. The maihi and heke symbolise 
the inextricable links that Māori have not only to our tīpuna, but to the 
mātauranga that is their legacy – a treasure left for future generations. These 
are connections that cannot be severed by any legislation or contract; they 
are enduring bonds that exist in perpetuity.  
• The carved figures on the paepae (the horizontal board at the threshold of a 
house) and amo (the upright supports at the lower ends of the maihi) 
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represent the authors of the mātauranga that is sought for use. They are part 
of the pātaka. This symbolises two key concepts: 
1. Even though the mātauranga sought after may have been recorded by 
an individual (e.g. an author), there are likely still collective rights and 
interests of iwi, hapū and whānau that must be considered and 
navigated in any attempt to use it. 
2. Māori must have opportunities to tell our own stories about our own 
mātauranga in our own voices and ways in the publishing industry.  
These are important concepts for publishers to acknowledge and consider. 
These ideas will influence the level of engagement publishers seek to have 
with creators and kaitiaki of mātauranga Māori, and how they engage with 
them. 
• The pou aronui is the main support post elevating the pātaka off the ground. 
It represents Māori – iwi, hapū and whānau. It is a visual reminder of the 
inextricable link that Māori have to our mātauranga. It is also a cue to the fact 
that we are its main protectors. It is this connection that Māori have to our 
knowledge that must be observed and respected at all times by those seeking 
to use mātauranga Māori, or to engage with its creators and kaitiaki. In the 
image, the eyes of the figure represented in the pou are wide and alert – as 
Māori must be ever vigilant in the protection of our mātauranga.  
• The pou toko is the back-support post. It represents the government and 
the support role it plays in backing Māori to protect our mātauranga. This 
includes developing and implementing policy and legislation; and 
monitoring and enforcing those laws to ensure action can be taken by 
creators and kaitiaki when acts of misappropriation or misuse occur 
concerning their mātauranga.  
• The arapiki is the removable ladder. It represents publishers and other 
publishing organisations and practitioners. In the framework, the arapiki 
provides access to the mātauranga stored in the pātaka. In the context of the 
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publishing industry, publishers provide audiences with access to 
mātauranga Māori by producing it as content in print and digital 
publications. It is Māori who permit publishers to place the ladder against 
the paepae so that they can scale it to reach the māhau or porch. It is Māori 
who allow publishing practitioners to enter the pātaka to extract its precious 
stores so that these can be shared with others. Without this permission, 
access to the pātaka is tantamount to misuse, misappropriation, or theft of 
mātauranga Māori. It is an acknowledgement that these organisations and 
individuals also have a role to play in protecting mātauranga Māori.    
The Pātaka Framework provides a visual representation of the shared responsibility 
carried by Māori, government, publishers, and other publishing practitioners and 
organisations to protect mātauranga Māori in the industry. Most importantly, it 
highlights that Māori are the primary protectors of our mātauranga. By presenting 
a framework based on a pātaka where precious items are stored for preservation, it 
provides a context for the Toitū Model itself.  
The Toitū Model: An overview 
The Toitū Model is based on the metaphor of a tahā,64 an ornately decorated vessel 
fashioned from a dried out and hollowed hue (gourd). Tahā were used for storing 
and preserving highly-prized foods such as birds, whale, seal, eel, and pork, and 
were also used as presentation receptacles at hākari (important feasts) or for special 
manuhiri (Best, 1909). These vessels would have been stored in pātaka, like the one 
depicted in the Pātaka Framework (see fig. 1). Tāhā were greatly treasured by our 
tīpuna and are valued today as an embodiment of our mātauranga Māori. 
Our tīpuna created tahā as part of their food technology at a time when they did not 
have contemporary gadgets such as fridges and freezers. It was a challenge for them 
to preserve food in ways that meant it could be stored for long periods and protected 
from kiore and other unwanted looters. It was a challenge that arose from the 
relationship our tīpuna had with their environment. They created these storage 
 
64 Commonly referred to as a ‘tahā huahua’ (Best, 1909). 
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containers so that their food could be preserved (often in fat), and then stored for 
safekeeping. 
There are records of the great skill and expertise required to prepare the kai for 
storage in a tahā: from the consummate fowlers who caught the birds (in the case of 
tahā huahua manu);65 to the women who were tasked with adeptly plucking and 
deboning the birds; to the experts who would watch for the rising of Matariki in the 
sky as a sign that the time was right to roast the birds (Best, 1909; Downes, 1928). 
Then there was the mātauranga relating to the actual crafting of the tahā itself: the 
horticultural expertise of those charged with growing the hue from which the tahā 
was fashioned; the skilful weavers who would extract dyes from their natural 
environment to colour harakeke and then weave it into a papaki or basket to encase 
the dried gourd; to the adept carvers who would ornately fashion the tuki (neck or 
mouthpiece) and waewae tahā (legs on a tahā huahua66) from mataī67 so that the 
tahā could stand as a source of pride and sign of wealth for the iwi or hapū.  
The symbol of the tahā provides a rich example of the depth of our mātauranga 
Māori, and the communal nature in which it was – and still is – created and 
developed. This collaboration within the iwi, hapū, or whānau illustrates why 
collective rights are so integral to mātauranga Māori. It is for these reasons that the 




65 Ornately decorated vessels fashioned from a hue to preserve birds (Best, 1909). 
66 An ornately decorated vessel fashioned from a hue (gourd) to preserve food (Downes, 1928). 
67 Black pine, a type of native tree that typically grew in lowland forest. 
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Figure 2: The Toitū Model  
A conceptual model for the protection of mātauranga Māori.  


































The Toitū Model uses the tahā as a metaphor for a book or publication that a 
publisher seeks to produce in which they intend to use or feature mātauranga Māori.  
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In the Toitū Model: 
• The hue is the gourd or container part of the tahā. It represents the book or 
publication into which the publisher intends to preserve and present the 
mātauranga Māori. It is shaped by Māori and the publisher working together 
and so requires publishers to do their due diligence to: engage in genuine, 
open and honest discussions with the creators and kaitiaki of the mātauranga 
Māori they wish to use; and to develop an ongoing relationship with the 
whānau, hapū, iwi or individuals to whom that mātauranga belongs.  
• The kai o roto is the food stored inside the tahā. It represents the 
mātauranga Māori to be preserved and featured in the book or publication. 
In the same collaborative and communal way that our tīpuna used their 
expertise and knowledge to create the kai stored in the tahā, so too did our 
tīpuna create our mātauranga. And in the same way that they determined 
what kai was made available to which manuhiri, Māori should also be able to 
determine what version of our mātauranga should be presented in a book, 
and to whom access to that mātauranga is granted.  
• The tuki is the ornately carved neck or mouthpiece. It represents Māori, iwi 
and hapū as the creators, storytellers and guardians of our mātauranga. 
It is only through the tuki that mātauranga can be poured into the book. The 
model shows that it is for Māori to determine how much and what elements 
of mātauranga are to be captured in the publication. The ornate appearance 
of the tuki is a reminder of the depth and breadth of our mātauranga and of 
the expertise that created it. It symbolises the high esteem with which Māori 
regard and treasure our knowledge, and that we expect others who intend to 
use our mātauranga to treat it with the same respect and reverence.  
• The papaki is the ornately woven basket fitted to the vessel. It represents 
the enduring connection between Māori and our mātauranga. Even when it 
is presented in a book and made public for the world to access it, or a contract 
granting an exclusive licence is signed for its use, that link between Māori and 
our mātauranga still prevails. It is a connection that Māori regard as precious 
and everlasting.  
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• The puhi are the decorative plumes of feathers. These represent the 
audience for whom the book or publication is intended. In the early 19th 
century, feathers were attached to the tahā as an adornment when they were 
used to present highly-prized food for a special occasion or guest (Best, 
1909). In this way, the feathers symbolise consideration of the intended 
audience or recipients of the kai stored inside the tahā. The puhi in the model 
serve as a reminder to publishers to consider the intended audience for a 
publication in the same way because this determines the intended purpose 
and use of the mātauranga Māori that the publisher seeks to include in the 
publication.  
• Finally, the waewae tahā are the wooden legs or pou supporting the gourd 
so it is presented as a beautiful and sturdy, raised vessel. These pou represent 
the role and responsibility of publishers in protecting mātauranga Māori 
in the industry. The four legs represent four key elements of mātauranga 
Māori that must be recognised and protected by publishers: its value, 
authenticity, integrity and quality. If publishers intend to produce 
publications that feature mātauranga Māori, then all four of these pou must 
be afforded careful consideration. Furthermore, publishers must implement 
policies and practices to ensure that each pou is erected as a strong support 
for the tahā. All four must be addressed by the publisher, lest the tahā become 
unstable and fall over. This means: 
1. TE MANA – Publishers must recognise the value of mātauranga 
Māori:  
• make a genuine effort to learn te reo Māori and about 
mātauranga Māori 
• implement practices, protocols and strategies that value 
mātauranga Māori and te reo Māori 
• build networks and tools to support them to value mātauranga 
Māori and te reo Māori (i.e. engage Māori staff) 
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• encourage, challenge and support their colleagues and other 
professionals in the sector to value mātauranga Māori and te 
reo Māori. 
2. TE HĀPONOTANGA – Publishers must protect the authenticity of 
mātauranga Māori: 
• have appropriate systems and networks in place to validate 
and authenticate mātauranga Māori 
• know how to approach these conversations with Māori 
authors, creators and kaitiaki appropriately and with 
sensitivity 
• support Māori to tell our stories in our own voices. 
3. TE PŪTAKE – Publishers must protect the integrity of mātauranga 
Māori: 
• know their wheelhouse and be honest about their own 
aptitude in terms of mātauranga Māori 
• acknowledge the role they can realistically play in protecting 
mātauranga Māori given their own capabilities in this area 
• have the right conversations with the right people 
(iwi/creators/storytellers/kaitiaki) at the right time 
• develop and implement systems and processes to protect the 
integrity of mātauranga Māori and ensure that its foundation 
and essence remain intact in their entirety. 
4. TE KOUNGA – Publishers must protect and ensure the quality of 
mātauranga Māori: 
• commit to producing mātauranga Māori and Māori language 
content and publications to a high standard of quality 
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• build ongoing relationships with the whānau, hapū, and iwi to 
whom the mātauranga belongs so that they can contribute to 
ensuring the publication is produced to a high quality. 
Seven key questions in the Toitū Model 
The Toitū Model effectively prompts publishers to consider the following questions 
when seeking to use mātauranga Māori in a publication: 
1. Where is this story from and to whom does it belong? 
2. For whom is this story being told or shared? 
3. Is this person (the author) the best/most appropriate/right person to tell 
this story on behalf of the community to whom this story or mātauranga 
Māori belongs? 
4. Are there other iwi or groups connected to this story who may be 
impacted by this mātauranga being published in this way? 
5. Do I have the necessary skills, knowledge, and cultural understanding to 
work on this project dealing with mātauranga Māori? 
6. Do I have the appropriate support networks and tools in place to ensure 
that I can protect and value this mātauranga Māori? 
7. What processes and systems do I have in place to ensure that I can protect 
the value, integrity, authenticity, and quality of this mātauranga Māori? 
If Māori are to endure as Māori and if we are to retain our unique cultural identity, 
then mātauranga Māori must be given space to thrive and grow. The Toitū Model 
encourages practitioners in the publishing industry to engage in reflective practice 
to consider how we can best provide for and support the protection of mātauranga 
Māori. And while the questions noted above are specific to publishers, the model can 
be used by other industry participants (including book awards trustees and judges, 
editors, etc.) to consider how they can best protect mātauranga Māori in the spaces 
they occupy within the sector. While the Toitū Model is not a solution to solve all of 
the challenges that face the industry concerning the protection of Indigenous 
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knowledge, I trust that it will provide some guidance and support for publishers. I 
hope that it will engender publishers to make small changes in their daily practices 
that will contribute to improved protection of mātauranga Māori across the 
industry.  
Chapter Conclusion 
Over the last three decades, global efforts to establish infrastructure to protect 
Indigenous knowledge have been diverse in their approaches and taken many 
forms. This infrastructure has included the creation of tools, policies, legislation, 
practices and bodies to protect Indigenous knowledge and its creators and cultural 
guardians. Many have been intended for a range of different audiences and 
purposes, and created by different individuals and groups with distinct and varying 
intentions or agendas. The Toitū Model presented in this chapter is but another 
mechanism to contribute to the end goal of better protection of Indigenous 
knowledge in the publishing industry.  
In the Toitū Model, the Pātaka Framework provides a visual representation of the 
shared responsibility that must be carried by Māori, government, publishers, and 
other publishing practitioners and organisations if mātauranga Māori is to be 
effectively protected. It uses the tahā as a metaphor for a book or publication that a 
publisher seeks to produce in which they intend to use or feature mātauranga Māori. 
It is a model that seeks to encourage participants across the industry to make small 
changes. The hope is that these small changes will have a cumulative effect that will 
result in significant and broad changes across the industry.  
An expected challenge with the implementation of this model is the need to gain 
sector buy-in. This requires acknowledgement from industry practitioners that 
protecting mātauranga Māori is a shared responsibility. Ultimately, publishing is a 
competitive market environment. However, I am optimistic that there is a genuine 
desire amongst my publishing colleagues for the industry to make changes to better 
protect mātauranga Māori. And it is with this optimism in mind that I present the 
Toitū Model as a mechanism to support the sector. 
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CHAPTER SIX: CONCLUSION – THE BURDEN AND BEAUTY OF PUBLISHING 
This thesis begins with a quotation from Brian Morris (2020), Māori publisher and 
co-owner of Huia,  
I te taenga mai o ngā Pākehā, ko te whenua te mea i whāia. Ināianei 
ko te mātauranga Māori te whenua hou. 
When Pākehā first arrived here, it was our land that they coveted. 
Now, it is our Indigenous knowledge that has become the object of 
their desire.  
When Morris uttered this statement during this research, the impact of his words 
was powerful. It brought to mind a well-known whakataukī or proverb: “Iti te kupu, 
nui te kōrero” – A few select words can deliver a mighty message. In contemplating 
where best to place Morris’ quotation in my thesis, I fretted that the message was 
too strong to place in any space of prominence. I agonised that it was too combative 
to be the opening statement of my dissertation; too stark to stand on its own with 
all the white space around it on the page; that this would only make it stand out and 
appear to have more weight than intended. More than anything, I worried that it 
would set a negative tone for the rest of my thesis and turn away the ears of the very 
people that I hoped to reach with this research.  
However, when I finished writing up my research findings and reflected on all the 
issues and challenges that had emerged during the interviews, I decided Morris’ 
words needed to be the power statement to open my thesis. It was not enough to 
consign it to a place in amongst all the other discourse. Morris’ quotation crystalises 
for me the intense frustration, anger, and hurt that Māori feel as a result of the many 
issues concerning the protection of mātauranga Māori. It is an ire and weariness 
reflected in the words of the Māori participants interviewed in the research. It is 
acknowledged in many ways by the non-Māori publishers who participated. And it 
is evident in the powerful words of this whakatauākī (proverb or significant saying) 
spoken by Morris. Consequently, I decided to place this quotation at the very fore of 
my thesis.  
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My hope is that this whakatauākī will shock; that people will sense the frustration, 
anger, and hurt from Morris’ carefully selected words that shape and form the 
weight of its power. Because these words embody the essence of the findings from 
this research. These words are also the reason that cultural vigilance fatigue is 
acknowledged in this research as a lived reality for Māori practitioners working in 
the publishing industry. 
That is not to say that Māori practitioners get it right every time when it comes to 
protecting mātauranga Māori. I am confident that the Māori publishers interviewed 
in this research would agree that lessons are learned from book project to book 
project. And just like all practitioners, sometimes Māori publishers look back 
ruefully upon certain projects and contemplate that we could have done things 
differently – that we could have done things better. Sometimes we get it wrong too. 
The important thing is that the learning is taken forward and applied in the future 
so that the same mistakes are never made again.  
Part of the reality of being a Māori publisher is that we perhaps feel the weight of 
the burden more heavily when we get it wrong because we have an innate 
understanding of the potential risks. These are high. When we get it wrong, we risk 
silencing the very voices that we strive to make space for in our literary landscape. 
When we get it wrong, we fail not only the writer or the guardians of that 
mātauranga; nor the generations before them who helped create and protect that 
knowledge. We fail the generations yet to come. And when we get it wrong, we miss 
the opportunity to provide a mirror for Māori to reflect and interpret our 
experiences, and to open a fascinating window to te ao Māori for the rest of the 
world. I know that there are non-Māori practitioners working in the industry who 
also feel this burden keenly and who strive to ensure mātauranga Māori, its creators 
and kaitiaki are protected. But as Māori publishers, we have an additional obligation, 
one bestowed upon us by our whakapapa, because it is our people; our 
responsibility to ensure their voices are heard, and our responsibility to ensure our 
stories are given life.  
But it is not all doom and gloom. With this responsibility comes the joy of seeing 
Māori language, narratives, biographies, realities, aspirations, stories, histories and 
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fantasies, emerge from the carved pou of our wharenui,68 from the chatter and gossip 
of the kāuta,69 and be brought to life in the pages of beautiful books. These books 
capture the voices of our kuia70 that rise in karanga to welcome manuhiri to our 
marae. Publications that reflect the whaikōrero of our koroua71 that resonate from 
the paepae,72 and the sound of our tamariki and mokopuna playing on the marae 
ātea.73 Stories that capture the spirited banging of dishes, tables and chairs in the 
wharekai,74 and the sweet harmony of voices lifted in waiata – sights, sounds, 
memories and sensations that, through publishing, will endure for generations to 
come. So while the burden that Māori publishing practitioners must bear is great 
and the challenges arduous, the pleasure and joy of working in this industry is well 
worth the toil.   
This thesis has presented the findings of research undertaken to explore issues and 
challenges concerning the protection of mātauranga Māori in the publishing 
industry. Chapter One has provided an overview of the research design. It has also 
presented a description of the methodological approach used, and reflected on the 
limitations of the research and its positive impact. Chapter Two has explored the 
discourse that exists in relation to Indigenous knowledge, mātauranga Māori and 
mātauranga ā-iwi. Chapter Three has added to this context by presenting an 
overview of the publishing industry and where mātauranga Māori features in this 
environment. And Chapter Four is a summation of the most salient issues and 
challenges concerning the protection of mātauranga Māori in the industry drawn 
from interviews with publishing practitioners and my own knowledge and 
experience of working in the industry. In response to these challenges, Chapter Five 
has presented the Toitū Model – a conceptual design intended as a guide to help 
publishing practitioners better protect mātauranga Māori. And finally, Chapter Six 
has concluded this thesis with a reflection on the research and its findings. It has 
revisited the purpose of this study and shared some personal insights into it.  
 
68 The main meeting house on a marae. 
69 Kitchen. 
70 Female elders. 
71 Male elders. 
72 Orators’ bench. 
73 The open area in front of the main meeting house or wharenui on a marae. 
74 Dining hall of a marae. 
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Upon reflection, there is a certain irony to be observed in the development of the 
Toitū Model. After much discussion in this thesis about Māori needing space and 
opportunity to write our own stories and to share mātauranga Māori in our own 
voices and ways, the truth is that the research conducted to inform the development 
of the Toitū Model relied heavily upon publications written by Pākehā authors (Best, 
1909, 1916; Downes, 1928; Walsh, 1916). So I am grateful that these writers 
captured this mātauranga from our tīpuna in their time. Had they not, it is unlikely 
that I would have ever been able to develop this model. However, this illustrates the 
very reason that the Toitū Model must exist to support the publishing industry: 
because it is time for Māori to be recognised and acknowledged by the sector as the 
primary creators and protectors of our mātauranga. And it is time to expect more 
from the industry: to stop looking to non-Māori writers telling Māori about 
ourselves and who we are, and instead focus on supporting Māori to tell our stories 
so that Māori voices are featured more prominently in our literature. In that sense, 
this reflection on the development of the Toitū Model provides a somewhat poetic 
conclusion to this research.  
In closing, I wish to lay down a wero, a challenge to the publishing industry. The 
Toitū Model encourages publishing practitioners to engage in self-reflective practice 
to consider how they can best provide for and support the protection of mātauranga 
Māori. It is a significant challenge and an understandably daunting task for the 
industry. My wero to these practitioners is simply this: Are you up for it? Are you 
willing to consider how you can better protect mātauranga Māori, its creators and 
kaitiaki? I hope that the answer will be a resounding ‘Āe!’ or ‘Yes!’ because if Māori 
are to endure as Māori and if we are to retain our unique cultural identity, then 
mātauranga Māori must be given space to flourish and grow in the publishing 
industry. It requires change, and it is change that must be led by Māori and 
supported by the whole publishing sector. I trust that the industry can meet this 
challenge, because if we get it right, there are benefits to be enjoyed by all. 
 
Toitū te mātauranga Māori hei oranga mō tātou katoa. 
Let Māori knowledge in its most expansive and all-encompassing form 
endure, prevail and prosper for the benefit of us all. 
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GLOSSARY 
amo upright supports at the lower ends of the bargeboards 
on the front of a meeting house or building 
Aotearoa New Zealand 
haka traditional postured dance 
hākari important feast 
harakeke flax 
huahua food preserved in fat 
hue gourd 
hui meeting or gathering 
kai food; a meal 
kaitiaki cultural guardians 
kākahu cloaks 
kanohi-ki-te-kanohi face-to-face 
kanohi kitea to have a physical presence, be seen, represent  
kapa haka Māori performing arts 
karakia prayers and incantations 
karanga traditional call of welcome 
kauri a large type of forest tree native to Aotearoa New 
Zealand 
kiore native rats 
kaumātua elders 
kīwaha saying, colloquial phrase, idiom 
kōhanga reo Māori language immersion initiatives for 0-6-year-
olds focused on whānau development 
koroua male elders 
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kuia female elders 
kura ā-iwi Māori language immersion schools that align to iwi 
kura kaupapa Māori Māori language immersion schools that follow the 
philosophy of Te Aho Matua and practise Māori 
cultural values to revitalise Māori language, 
knowledge and culture. 
mahau porch of a house 
maihi the carved bargeboards on the front of a traditional 
Māori meeting house 
mana prestige, authority, control, power, influence 
mana motuhake control over one’s destiny 
mana whenua a hapū or iwi which exercises ownership, control and 
sovereignty over a defined area of land 
manaakitanga hospitality, generosity, kindness 
manuhiri guest 
Māori the Indigenous people of New Zealand 
marae a complex of carved buildings and grounds that 
belongs to a particular iwi, hapū, or whānau 
marae ātea the open area in front of the main meeting house or 
wharenui on a marae 
maramataka Māori lunar calendar 
mataī black pine, a type of native tree that typically grew in 
lowland forest  
mātauranga knowledge 
mātauranga ā-iwi knowledge specific to respective tribes 
mātauranga Māori Māori knowledge in its most expansive and all-
encompassing form 
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mātauranga Tūhoe knowledge specific to the Tūhoe tribe 
mōteatea traditional Māori song 
muka prepared flax fibre 
Ngāti Toarangatira A tribe descended from Tainui waka based in Porirua 
in the southern North Island and the northern South 
Island of New Zealand 
Ngāti Tūtemohuta A hapū or subtribe of Ngāti Tūwharetoa based in 
Waitahanui, south of Taupō township. 
Ngāti Tūwharetoa An iwi or Māori tribe descended from Te Arawa waka 
and based across the central plateau of the North 
Island of New Zealand around Mount Tongariro and 
Lake Taupō. 
oriori lullaby 
pā a fortified village 
paepae horizontal board at the threshold of a house; orators’ 
bench 
Pākehā New Zealander of European descent  
papaki woven basket to encase a hue (gourd) 
pātaka traditional storage house 
pāua abalony 
pou posts or poles 
pounamu greenstone 
pūrākau stories 
raranga  Māori weaving 
tā moko traditional Māori art form of tattooing 
tahā calabash or gourd 
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tahā huahua ornately-decorated vessel fashioned from a hue 
(gourd) to preserve food 
tahā huahua manu ornately-decorated vessel fashioned from a hue 
(gourd) to preserve birds 
tangata whenua Indigenous people of the land 
tāniko finger-woven embroidery 
taniwha powerful leader(s) 
taonga cultural treasures 
tauparapara recited incantation to begin a speech 
te ao Māori the Māori world 
Te Moananui-a-Kiwa  the Pacific Ocean 
te reo Māori Māori language 
tekoteko carved figure at the apex of a meeting house or 
building 
tikanga customs and protocols 
tikanga Māori Māori customs and protocols; Māori ways of doing 
things 
tino rangatiratanga self-determination 
tīpuna/tūpuna ancestors 
tohunga  recognised experts skilled and knowledgeable in 
particular aspects of mātauranga Māori 
tohunga tā moko  a skilled artist and expert in the practice of tā moko, 
traditional Māori tattooing  
toitū to be sustainable, undisturbed, permanent, whole 
Tūhoe An iwi descended from Mataatua waka and based in 
Te Urewera ranges in the North Island of Aotearoa 
New Zealand 
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tūī parson bird 
tuki  ornately carved neck or mouthpiece on a tahā huahua 
waewae tahā legs on a a tahā huahua 
waiata song(s) 
waka canoe, vehicle 
wero challenge 
whakaaro Māori Māori ways of thinking, being and knowing 




wharekai dining hall of a marae 
wharenui the main meeting house on a marae 
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